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PREFACE 
In the autumn of 1956 I was teaching courses in 
Religion and Philosophy at Clark College in Atlanta, 
Georgia. This study began when I read the following ap-
praisal of Christianity in a term paper submitted by a 
senior student: 
The Christian religion is incompatible with the Negro's 
aspirations for dignity and equality in America. It 
has hindered where it might have helped; it has been 
evasive when it was morally bound to be forthright; it 
has separated believers on the basis of color although 
it has declared its mission to be a universal brother-
hood under Jesus Christ. Christian love is the white 
man's love for himself and for his race. For the man 
who is not white, Islam is the hope for justice and 
equality in the world we must build tomorrow. 
Inquiry revealed that the writer, a sensitive and gifted 
young man, had come under the influence of the local Muslim 
minister, as had a few other students at the college. De-
spite their Christian backgrounds, and despite the fact that 
they were even then attending a church-related (Methodist) 
college, these young men had despaired of Christianity as a 
spiritual way of life capable of affording them the respect 
and dignity they sought and deserved. 
I did not share those sentiments, and I do not share 
them today; but the challenge to study the alternative 
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proposed in the term paper was irresistible. 
This study of the Black Muslims has been an inter-
esting and fascinating adventure. It has taken me to many 
cities across the country, and it haS provided unusual op-
portunities for me to feel--~ my ~ fingers-- the 
several pulses of America's Negro minority as they struggle 
for a creative and meaningful existence in this age of 
moral reassessment. The study is in no sense complete. At 
best it presents a partial perspective of the dark and 
serious problems with which responsible men in this country 
and throughout the world are confronted. We need more 
studies about the voiceless people who want to be heard in 
the councils of the world. We need more action in terms of 
the truths that are already known. We shall have to hurry, 
I think, if we hope to pass on to our children a world in 
which they can hope to survive. 
This has been an expensive undertaking, and without 
the generous support of several foundations, it could not 
have been accomplished. The initial investigation was 
unsupported, but my three years at Boston University, and 
my research while here was supported by grants or fellow-
ships from the John Hay Whitney Foundation, The Crusade 
Scholarships of the Methodist Church, the Lilly Foundation 
and the Boston University Human Relations Center. 
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Many individuals and institutions have lent encour-
agement or support to the study over the years through 
which it progressed. It would be impossible to name them 
all, but I wish to express my thanks and appreciation to 
every person who has in any way participated in bringing 
this piece of research to its present stage. First of all, 
I would express my thanks to Albert and Jessie Danielsen, 
whose comfortable home and warm friendships here provided a 
haven of refuge at periods when the day to day pressures 
have demanded respite. 
I am particularly indebted to Professor·Gordon 
Allport of Harvard University, and to Professor Harold Isaacs 
of the Center for International Relations at the Massachusetts 
Institute of Technology for encouragement and advice at var-
ious critical periods of research and writing. 
Dr. Kenneth Benne, Director of the Boston University 
Human Relations Center, and Mr. Frank Hurwitz, Executive 
Secretary of the Center, not only placed the facilities of 
the Center at my disposal, but relieved me of the normal 
responsibilities incident to being a Human Relations Fellow 
in order that I could give full time to research on the 
Black Muslims. Professor Robert Chin at the Center has been 
of invaluable help and encouragement in helping to structure 
the research, and in criticizing methods of procedure and 
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investigation. 
I wish also to express my thanks to Mr. Elijah 
Muhanmad, the "Spiritual Head of the Muslims in the West," 
for his cooperation in certain phases of the research. I 
am especially indebted to Minister Malcolm X of New York 
City, and to Minister Louis X of Boston for the unusual 
level of cooperation I have received from them from time to 
time during the course of the study. While we have not 
always agreed on certain premises incident to the Movement, 
these gentlemen have always welcomed me with courtesy, 
respect and consideration. 
The Pittsburgh Courier made its f!les available to 
me, and for this important courtesy, I am very grateful 
indeed. 
To President James P. Brawley and Dean A. A. 
McPheeters of Clark College, I would express my apprecia-
tion for their continued encouragement, and for the ex-
tended leave of absence which made it possible for me to 
complete both the research and the dissertation before 
returning to my post at Clark. 
It would be difficult indeed for me to adequately 
express my gratitude to Dean Walter G. Muelder and 
Associate Professor Paul Deats, Jr. of the Boston University 
School of Theology. They have been much more than the pro-
fessors under whom my major work was done: they have been 
v 
friends and counselors through three long and crucial 
years. I cannot hope to repay them for the guidance, the 
confidence and the abiding friendship which has always 
been a dimension external to the professor-student rela-
tionship. 
I wish to pay tribute too, to Miss Sylvia La Fargue 
and Mrs. Bertha s. Mintz, those two noble women whose ex-
pert typing turned my notes into an acceptable manuscript. 
Finally, it should be acknowledged that the real 
sacrifice making this study possible has been borne by my 
children Cecil Eric and Joyce Elaine, and by their mother, 
Minnie Audrey, all of whom have had to carry on alone 
longer than it was reasonable to ask. I only hope that in 
some way, their sacrifices have not been in vain. 
vi 
c. Eric Lincoln 
Boston, April 20, 1960 
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CHAPTER I 
INTRODUCTION 
A. The Nature of the Problem 
The "school case" decisions1 which the United 
States Supreme Court handed down in May, 1954 were 
instrumental in focusing extraordinary attention upon the 
major racial dichotomy existent in the American society. 2 
It is unlikely that any single event since the Emancipation 
Proclamation of January 1, 1863 has produced so disturbing 
an effect, or has been so portentous of the possibility of 
extensive social change. 3 Peoples throughout the world 
acclaimed the new promise of broadened opportunity for the 
1Brown v. Board of Education of Topeka. 
2I refer here to the more pronounced social con-
cept of "white" and "Negro." There are other racial and 
cultural dichotomies, of course, which refer to Indians, 
Mexicans, Orientals, etc., with the "white" factor the 
usual constant. 
3see George E. Simpson, "Recent Political Develop-
ments in Race Relations," The Phylon, Second Quarter 
(Summer), 1958, p. 209. Cf. Liston Pope, The Kingdom 
Beyond Caste (New York: Friendship Press, 1957), pp. 64-
68. 
1 
expression of human creativity implicit in the 1954 de-
cision, and were encouraged by it. 1 Yet, the shift from 
"segregation" to "integration" has not been spectacular, 
even in education. 2 
2 
There have been other important indices of social 
change having a particular reference to Negro-white race 
relations since 1954. Much encouragement has come through 
the instrumentality of the courts. Segregated seating in 
interstate transportation no longer has legal sanction, for 
example, and in many areas Negro citizens enjoy the un-
restricted use of parks, beaches; and other public 
lsowever, the rejoicing over the United States 
Supreme Court's overturning of legalized segregation in 
American schools was not quite universal. Says Liston 
Pope, "Even the Afrikaans-language press in the Union of 
South Africa gave extensive attention to it, while gener-
ally denying that the situation in the Union permitted 
movement in any similar direction," ibid., p. 11. 
~arion A. Wright, vice-president of the Southern 
Regional Council, Inc., summarizes the progress in school 
desegregation as follows in the March, 1959 issue of 
The Crisis: "Since the May 17 [1954] decision there has 
been integration in degree ranging from the merely token 
to full and bona fide in the Southern states of Arkansas, 
Kentucky, North Carolina, Tennessee, and Texas, the border 
states of West Virginia, Delaware, Maryland, Missouri, and 
Oklahoma and the District of Columbia. In terms of school 
districts, the number integrated is some 800 out of a 
total of 2,890. And in terms of Negro children in 
'integrated situations,' ••• the number is 400,000 out 
of a total of 3,000,000." (p. 138). 
3 
recreational facilities. The legal precedents set by the 
courts have in some important instances given impetus and 
encouragement to some institutions which, by their nature, 
cannot be the subject of litigation aimed at desegregation. 
This has been particularly true of some churches and church-
related schools, which have admitted Negroes, although 
under no legal compulsion to do so. 
In the economic and political spheres, the picture 
is less bright. The continued observance of the race 
factor as a criterion of employment throughout the South, 
and generally elsewhere in the country, is a vital category 
intrinsic to the problem with which we here undertake to 
deal. In spite of federal executive orders, state and 
municipal legislation, 1 discrimination in employment remains 
the rule rather than the exception. 2 
1
"Every part of the United States comes under 
federal executive orders that forbid discrimination on some jobs. Fifteen states have laws against discrimination on--
most jobs. Thirty-seven cities, many of them outside these 
1I£Eeen states, have city ordinances against discrimination 
on most jobs." Quoted from Your Rights Under State and 
Locar-Fair Employment Practice taWs, American Federation of 
Labor and Congress of Industrial Organizations Publication 
No. 23 (Washington: 1956), p. 2. 
2see William Peters, The Southern T~er (New York: 
Doubleday & Co., Inc., 1959), pp. 225-227. ~oting from 
the Harvard Business Review (1957), Peters points out 
inter alia that "*The median income of all United States 
Negro families is 56 percent of the income of white 
families--$2,410 a year as opposed to $4,339. In the South, 
4 
In many parts of the South there has been a general 
strengthening of traditional methods to restrict Negro 
voting, or to exclude it altogether. 1 It is anomalous 
that when Western civilization seems ready to make the 
democratic ideal effective throughout the historical areas 
of its cultural and political influence, only in America and 
South Africa is the universal relevance and applicability 
of the Western democratic ideal still being denied. 2 
where conditions are worse, the median income of Negro 
families is only about 49 percent of what white families 
take in. '" See also Mr. Peters' discussion on the dearth 
of Negroes in federal employment in the South, pp. 241-266. 
In spite of federal safeguards against discrimination, 
Peters finds that "· •• with rare exceptions, Negroes are 
not employed above the level of janitorial and labor 
services by federal agencies in the South." Cf. The New 
York Times, November 16, 1959, p. 1. "A Presidential 
committee has made what it considers 'significant break-
throughs' in obtaining skilled jobs for Negroes in the 
South. • • • Instead of asking contractors for a general-
ized and practically unenforceable commitment not to 
discriminate, the committee is now seeking a specific 
promise to hire Negroes for new jobs immediately, ••• 
The committee's new policy has also had results in Border 
and Northern areas where Negroes have had a hard time 
breaking out of menial factory work •••• [But] no 
one on the committee suggests that these [cited] cases are 
enough to make a fundamental change in job opportunities 
for large numbers of Negroes." 
1 Peters, p. 161. 
2cf. The Christian Science Monitor (Boston), 
November 16, 1959, p. 14, p. 6. Reports the Monitor 
through its Cape Town correspondent: "South Africa today 
has a brand new political party with a brand new policy. 
It is the Progressive Party • • • which apparently is 
prepared to take a number of relatively bold steps with 
5 
It is against this kind of a backdrop that one must 
cane to grips with the Black Muslim Movement. The lynch-
ings,1 the "official murders,"2 the unevenness and the 
uncertainty of justice in the courts, the continuing problem 
of simply finding a decent place to live, are all contributory 
the color bar. The party seeks to revise the South African 
constitution to prevent domination of any one racial group 
by another, and rejects color 'as the yardstick by which 
people are judged' • " 
1For several years the reported number of lynchings 
has declined. However, the infamous lynching of Emmett 
Till, a Negro boy visiting in Mississippi in 1955, and the 
lynching of Mack Parker, another Negro in Mississippi in 
April of 1959, has again focused international attention 
upon the continuing tenuousness of civil security for 
Negroes in parts of this country. The Federal Bureau of 
Investigation (called into the case at the request of the 
Mississippi governor), spent $80,000 in an extended in-
vestigation of the Parker lynching. '!he. U.S. Attorney General 
described the case as "one of the most complete investiga-
tions I've ever seen conducted." The F.B.I. report was 
turned over to a Mississippi grand jury, which declined 
to call a single F.B.I. witness, and adjourned without 
returning any indictment whatever. See The New York Times, 
November 18, 1959, p. 1. 
~any observers consider the Parker lynching to be 
little more than "official murder." Parker was left in an 
unguarded, small town jail under circumstances which seemed 
to invite his abduction and murder. However, killings in 
this category are usually at the hands of arresting or 
detention officials who find it necessary to shoot their 
unarmed prisoners in "self-defense," or "to prevent 
escape." See Peters, pp. 214-218,for a description of a 
double "self-defense" killing by a Southern sheriff. 
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to the making of a Muslim, 1 and the propagation of a mass 
movement of protest. Yet we may not dismiss the Muslim 
Movement as simply a reaction against the traditional ex-
pressions of American race-consciousness. The history 
of the Negro in America is per se a history of race-
consciousness and its consequences, 2 but American history 
has not heretofore produced an archetype for the current 
religio-political phenomenon we have labeled the "Black 
Muslim Movement." 
Perhaps the nearest parallel to the Black Muslim 
Movement was the Garvey Movement of the post-World War I 
era. The social conditions which made Garveyism possible 
were similar to those obtaining at the present time. Yet 
they are not quite the same. We have had "Little Rock" 
and "Clinton, Tennessee," but there has been no wholesale 
murder of Negroes such as occurred during the infamous 
1Throughout this paper "Muslim" is to be under-
stood as referring to the Black Muslims in the United 
States. ''Moslem" is reserved as a reference to the 
followers of classical Islam. 
2
"The campaign of the whites for 'white supremacy' 
has, on the whole, been successful. That is, the Negro 
has been put and kept in a subordinate status. The actual 
story of the Negro since slavery is the story of this 
attitude in practice." Abram Kardiner and Lionel Ovesey, 
The Mark of Oppression (New York: w. w. Norton & Co., 
1951)' p. 51. 
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"Red Summer" of 1919. There have been improvements in the 
Negro's total status--a little here, a little there. There 
are better jobs for him, and more of them. There have been 
some breaches in the high, white wall of segregation. In 
many places, the quality of justice he receives in the 
courts is somewhat better than that which the Negro has 
enjoyed heretofore, and the Negro's ballot increasingly 
demands more political respect. Protest organizations, 
particularly the National Association for the Advancement 
of Colored People, have had encouraging successes in the 
legal redefinition of the Negro's status as an American 
citizen. But for Negroes in general, and for the Black 
Muslims in particular, these isolated improvements in total 
status are not enough. The tradition of disprivilege and 
the continuing formidable opposition to first class citi-
zenship are the discouraging elements that contribute 
most to the ''Muslim mood." 
Conditions at home, however, are not the whole 
story. World War II saw the practical end of European 
Colonialism. and the rapid demise of colonialistic 
philosophy has been a significant feature of post-war 
international relations. The determination to be free is 
the characteristic mood of the hundreds of millions of 
people whose destinies heretofore have not been self-
determined; and for the most part, the colonial powers 
8 
have seen and heeded the signs of the times. In a recent 
address before the United Nations, French delegate Armand 
Berard called pointed attention to the fact that 
"independence need not come as the result of conquest 
and violence," as the world community welcomed the newly 
independent Cameroons into membership. 1 
The Cameroons are but one of several African states 
scheduled for independence in 1960, 2 and others will 
certainly follow in the near future. "Everywhere the Dark 
Continent is emerging into the news spotlight. It is de-
manding attention--and getting it. Some observers are 
calling 1960 'Africa Year' • " 3 
The emergence of Africa is a significant factor in 
the aggressive impatience of the Negro in America. Most of 
the colonial peoples of the past three centuries have been 
non-white--under white domination. American Negroes have 
understandably felt some identification with various other 
colored peoples whose subjugation they have shared. Hence, 
the independence of India, Indonesia, the Philippines, and 
1Tbe Christian Science Monitor (Boston), January 
27, 1960, p. 4. 
2At least three other countries, Togoland, 
Somaliland, and Nigeria are expected to become free this 
year. 
3The Monitor, ~· 
9 
other non-White Asiatic nations stirred some applause, 
but little hope, in the breasts of America's largest 
minority. With Africa, it is different. Many Negroes for 
whom Africa was as remote in space and interest as the 
planet Jupiter, now find themselves exhilarated, encouraged--
and strangely threatened by the emergence of black national 
states in Africa. Whereas, before, the American Negro has 
been wary of and sometimes quite defensive about his 
historical identification with things African, he has come 
to think better of this aspect of his heritage. More than 
that, he is troubled that the African may leave him behind 
as the only remaining symbol of inferiority, of social and 
political declassee, left in the world. 1 
Against this backdrop, we may proceed to state our 
problem. This study is designed to accomplish three 
interrelated ends: 
1. To survey certain of the characteristic social 
defenses against the effects of racial prejudice and 
1The lack of freedom of the peoples behind the Iron 
Curtain has only a limited reality for the Negro masses in 
this country, for these are "white people holding white 
people." The dichotomy of color is so rigidly fixed in the 
mass mind by experience and observation as to make non-
colored oppression (with the possible exception of the Jews) 
dil£lcult to conceptualize. An extension of this color-
structured thinking is seen in the fact that few Negroes 
expect the United States to fight Russia--as long as there 
is China for America anci.Russia (both "white") to fight 
together. Nor does the fact that the atom bomb was dropped 
on Japan rather than Germany escape significance. 
10 
discrimination in order to provide a perspective from which 
to evaluate the Muslim movement; 
2. To examine in detail the Negro Muslims as a 
particular form of extreme reaction to the patterns of 
racial prejudice and discrimination in the United States; 
3. To assess the response patterns of other im-
portant organizations desiring social change, as well as 
the attitudes of certain individuals toward the existence 
of the Muslim organization and its stated purposes and 
ideology. 
B. The Definition of Terms 
This study originates in the Department of Social 
Ethics at Boston University, in the Graduate Division of 
Theological Studies. It is primarily concerned with a 
social movement which has certain religious or theological 
aspects pertinent to its description and to an understanding 
of the forces which attract its membership and vitalize its 
program. 
Viewed from another perspective, the Black Muslim 
Movement is also a study in human relations, or perhaps 
more specifically, intergroup relations. 1 It becomes clear 
1see the implications of the latter term in Arnold 
and Caroline Rose, America Divided (New York: Alfred A. 
Knopf, 1953), pp. 5-6. Cf. George Simpson and J. Milton 
then, that the language we shall use will be primarily 
drawn from the theological disciplines and the social 
sciences. 
11 
The study will employ some esoteric terminology, 
i.e., some words and phrases peculiar to the movement 
being studied. Wherever such words or phrases occur, 
they will be followed by a definition or by amplification, 
either in the text or, as circumstances dictate, in the 
footnotes. The same procedure will be observed wherever 
vehicular terms (e.g., "integration," "majority group," 
"Negro Conmunity," ''Muslims," etc.) have taken on vague 
and imprecise meanings which render them hazardous unless 
clarified for use in a particular context. 
C. The Implications of the Title 
The title of the study, The Black Muslims in the 
United States, is a functional designation intended to 
be descriptive, definitive, and delimiting. 
1. The title as description: 
The organization being studied is designated 
"Black" because its membership does not include white 
Yinger, Racial and Cultural Minorities (rev. ed.; New York; 
Harper & Bros., 1958), pp. 35-36. 
12 
persons. Theoretically, persons whose "racial classifica-
tion" is any other than Caucasian may identify with the 
group, but with only minor exceptions, its appeal has been 
limited to Negroes. 1 Further, members of the group describe 
themselves as "Black Men," an appellation to which is at-
tached an exaggerated pride and significance. 
2. The title as definition: 
The designation "Black Muslims" intends to define 
the group as being essentially a movement limited to Negroes, 
or "Black Men," with implications for the religion of Islam. 
The members of the organization are followers of Elijah 
Mubammad, 2 whom they consider to be the "Messenger." 
Muhammad~ followers refer to themselves as "Muslims," and 
so they are commonly known. Very many people who are ac-
quainted with, or belong to, the Black Muslim Movement, are 
unaware of the existence of orthodox Islam, except insofar 
as the group mentioned is thought to be representative of 
orthodox Islam. 
This study utilizes the term ''Muslim," in recog-
nition of the movement's claim to be a religion using some 
part of the literature of, and observing some part of the 
1some Arabs have been associated with the movement 
in undefined capacities at various times. At least two, 
bJt hardly more, may have become members. 
2see Chapter IV. 
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ritual customarily associated with, Islam. The use of the 
word "Muslim" implies no judgment upon the legitimacy of 
the term with reference to the group, nor of the legitimacy 
of the group with reference to Islam. Our definition is 
functional, not substantive, though certain substantive 
questions are to be explored. 
3. The title as delimitation: 
The designation, Black Muslims in the United States, 
delimits the.Movement as consisting of Negroes who consider 
themselves "Muslims," and who live in the United States. It 
further distinguishes this particular group from all others, 
here or elsewhere·, of whatever religion, and of whatever 
race. 
It is to be understood then, that hereinafter, 
"Black Muslim:" or ''Muslim" is a class term describing and 
defining a member of a particular racial group (Negroes), 
professing a religio-racial doctrine (black primacy under 
the leadership of Elijah Muhammad), limited geographically 
(to the United States). Hence, by ''Muslim" no reference to 
orthodox Islam is to be inferred, except, of course, where 
the reference is explicit. When reference is made to a 
follower of orthodox Islam, the writer will use the 
familiar designation, Moslem, usually with some amplification 
such as "orthodox Moslem" or "Egyptian Moslem." In every 
case in this study, ''Muslim" refers only to an American Negro 
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follower of Elijah Muhammed. 
D. Other 1mportant Definitions 
If the material that is to follow is to be under-
stood in its proper perspective, we will need to adopt 
certain additional preliminary definitions. For example, 
we will need to know what is meant by "mass movement," 
"sect," and similar terms. To be sure, some of these 
categories are to be discussed at length in succeeding 
chapters, but it is probably expedient to introduce them 
now in the interest of present clarity. 
1. The Mass Movement 
The mass movement is a psycho-social phenomenon 
which is expressed in certain "enduring identifications 
which bind the members together when they are spatially 
separated •••• [The m~ss movement] is imperfectly assimi-
lated to the larger society and [is] more or less in re- · 
volt against that society. [It] has a crusading zeal not 
characteristic of established institutions • • • [and] 
develops a recognized leadership ''and a definite membership 
characterized by we-consciousness';"1 Further, the mass 
1Roger w. Brown, "Mass Phenomena," Handbook of 
Social Psycholopy, ed. Gardner Lindzey, (Cambridge: 
Addlson-wesleyublishing Co., Inc., 1954), II, 871. 
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movement is particularly characterized by certain values 
and expectations incident to membership, and by a division 
of labor. "Dawson and Gettys describe four stages: the 
stage of social unrest, the stage of popular excitement, 
the state of formalization, and the stage of institutional-
ization."1 Institutionalization occurs when there is a 
significant crystallization of the structure of the movement, 
and when the role of the leader becomes more nearly that of 
an administrator than a prophet. 
2. The Sect. 
We shall refer to the Black Muslim Movement from 
.time to time as a "sect." Sect is a term which ordinarily 
refers to some variant form of religious behavior, and 
such is included in our meaning. Yet, "sectarianism is a 
matter of spirit rather than form ••• " 2 and in this 
respect it shares some of the characteristics of the mass 
movement as described above. However, the two categories 
are not equivalents. A detailed analysis of the sect will 
be found in Chapter VI, but for the time being our refer-
ences to the Muslims as a sect are not intended to have 
1Ibid. 
-
2Elmer T. Clark, The Small Sects in America, 
(New York: Abingdon Press, 1949), p. 2o. 
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technical application. Pending a more thorough examination 
of the implications of the term, we shall define a sect as 
a voluntary association of individuals, who, while outside 
the main-stream of a particular religious orientation, 
claim membership in it and identify themselves with certain 
of its teachings and symbols. Such an association will ex-
hibit a marked predilection for certain institutions that 
are peculiarly its own, but it is unwilling to detach 
itself completely from the sum total of religious values 
sacred to some "parent" body. The degree of deviation 
manifested by the sect will to some extent illustrate a 
body of particular needs that have not been met in the 
primal organization. We shall give this idea a more 
thorough exploration later in the study. 
3. Functionalism 
It is the view of the present writer that religious 
phenomena may be explained in part in terms of the social 
function incident to particular religious behavior. Such 
an orientation is cOIIDllonly called "functionalism," or the 
"functionalist view."1 Clyde Kluckhohn describes "a given 
1cf. Clyde Kluckhohn, who refers to functions as 
"the sociological raison d'etre of belief ••• " "Functions 
and Dysfunctions of Navaho Witchcraft," J. Milton Yinger, 
Relifion, Society and the Individual, (New York: The 
Micm !Ian Company, !957), p. 362. 
17 
bit of culture as 'functional' insofar as it defines a 
mode of response which is adaptive from the standpoint of 
the society or adaptive and adjustive from the standpoint 
of the individual."1 In Chapter VII we shall attempt to 
discover the important functions of the Black Muslim 
Movement. We shall try to see them in relation to the 
common values of the larger community and as the peculiar 
adjustments of a segment of a minority group as well. 
E. The Working Hypothesis 
The popular concern about the Muslims has been 
centered around (1) whether the organization is a "hate 
movement" in the sense of having as its major objective 
the focalization of hostile sentiments indiscriminately 
upon all members of the white race, and (2) whether the 
Movement represents an effective means of dealing with the 
problems incident to segregation and prejudice in this 
country. A more sophisticated concern asks (1) whether 
the Movement is a cult or a sect; i.e., whether it has 
potential staying power capable of indefinite perpetuation 
beyond present leadership, and can eventually win wide 
respectability and acceptance; (2) whether it now has a 
1 Ibid., p. 361. 
-
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favorable perception by large numbers of Negroes who are not 
members; (3) whether "recognized" Negro leadership is 
responsibly aware of the Movement, is embarrassed or en-
couraged by it, or is fearful of its consequences. There 
are other questions implicit in a study of the Muslim 
Movement which are legitimate interest to the social sci-
entist: What, for example, are the implications of a return 
to a strong father-centered family unit for the apparently 
low incidence of juvenile delinquency among Muslim children? 'lb 
What extent does the focus of hostility upon a visible 
symbol (i.e., the white man) relieve the inevitable frustra-
tions incident to the lower class1 Who are the people who 
become Muslims, and from what previous religious traditions 
do they come1 What significance has the fact that the pro-
portion of men to women is the inverse of that found in 
most Christian churches? What is to account for the ap-
parently low incidence of crime among members of the Movement, 
especially when many of the men have criminal records pre-
dating their joining the Movement? Muhammad's rehabilitation 
of ex-narcotic addicts, thieves, and alcoholics has evi-
dently met with a very unique success. Those converted to 
the Movement while yet in prison have almost invariably 
become model prisoners. Why1 
These are but some of the questions about which 
hypothesescould be made. Obviously, a work of this scope 
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cannot undertake to deal with all of them, nor with others 
left unformulated, though equally important. We shall, 
however, state below the limited hypothesis we do expect 
to formally establish at this time, while informally 
addressing ourselves to same others, but leaving yet other 
questions to continued research and analysis: 
The,:Black Muslim Movement in the United States is 
a Moslem sect, (the legitimacy of which is commonly 
denied by other Moslem groups in America). In the struc-
ture of its mythology, and its selective interpretation of 
history and of current events, it tends to create a mass 
image of all white persons, which if uncritically accepted, 
may reasonably be expected to arouse attitudes of rejection, 
moral irresponsibility, ridicule, and intense hostility 
toward that group. The existence of the organization, 
while genuinely embarrassing to some segments of Negro 
leadership, 1has a certain element of gratification for some 
1By "Negro leadership" is meant not only those 
Negroes who are formally identified with organized groups 
or movements, but also those who by reason of status or 
position in the community exercise important influence upon 
the behavior and attitudes of the Negro masses. In order to 
test the attitudes of Negro leaders toward the existence of 
the Muslim movement, 125 questionnaries were sent to as 
many Negro leaders across the country. While the resultant 
data are incomplete, the most consistent characteristic 
noted in a fairly detailed examination of the incomplete 
returns is a rather pronounced ambivalence toward the Muslims 
and their doctrines; i.e., the Muslims are decried, but some 
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whose repressed hostile feelings against the white 
"oppressor" receive vicarious expression through Muhammad's 
bold judgments against the white race. 
Further, the Muslim Movement represents a re-
appraisal of a newly-emerging Africa. The desire to iden-
tify with the Afro-Asiatic peoples .is in no important sense 
a search for a homeland; rather, it is a search for status 
and respect. The Afro-Asiatics are the logical peoples 
to emulate, and with whom to identify. They are non-white, 
they have shared experiences familiar to Negroes in America, 
and now, suddenly through unity, militancy, and self-
assertion, they are rapidly being freed of the white man's 
domination. 
Finally, the Black Muslims represent the emergence 
of a new, positive leadership at the grass roots. The 
Movement provides action, thOugh largely symbolic, for the 
most disprivileged Negroes. Those who hurt the most are 
impatient with the Church and the Urban League, the NAACP, 
and all other organizations which claim to be working for 
their relief. Further, those farthest removed from mean-
ingful contact with the white majority are suspicious and 
of their doctrines are strongly supported. The complete 
findings of the survey will be published in a subsequent 
study. 
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resentful of the presence of whites in any organization con-
cerned with improving the Negro's lot, for fundamentally 
the Black Muslim Movement is more than anything else a mass 
expression of dissillusionment with reference to America's 
conservative approach to social justice in a world of 
rapidly changing relationships. 
The primary aim of the Movement seems to be the 
elevation of the black man rather than the subjugation of 
the white. However, the organizing principle of the 
Movement is most often expressed in vivid appeals to the 
common experiences of Negroes--fears, denials, longings, 
rejections, etc., in Which the highly visible white man 
has figured at some level and with some degree of prominence. 
Therefore, the "white devil" becomes the Movement's central 
myth, around which an entire system of beliefs and values 
are built. The white man becomes the symbol of evil in 
the psychology of the cult, but he also remains the symbol 
of power. Hence, he is to be shunned and emulated, 
repudiated and admired. The Nazis built a super-organization 
using the Jews as a central myth. 'Th.e y k i 1.1 e d the Jews, 
or drove them out. The Russians have built a super-
organization using the West as a central myth. But there is 
no evidence that the Russians are bent on annihilation, 
is spite of years of "cold war." Instead, the Russian myth 
provides the unity and common dedication needed to overcome 
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the feeling of national inferiority, and in the process, the 
Russians here appropriated many of the values and techniques 
of the hated Capitalists. In its ambivalence toward the 
white majority, the Muslims most nearly reflect the second 
illustration. 
F. Methodology 
The methodology of this study utilizes four related 
techniques of research: 
1. Important to almost all research in the social 
sciences and in religion is the availability of secondary 
sources. Such material provides a fact fund for what is 
already known about the subject to be researched, and it 
often offers guide-lines for the structure and orientation 
of the proposed new study. Unfortunately, when the present 
writer began researching the Muslim Movement in the autumn 
of 1956, there was little extant literature dealing with the 
subject. The only piece of any significance to come to his 
attention was a short article appearing in the May, 1938 
issue of The American Journal of Sociology. 1 There were, 
1E. D. Benyon, "The Voodoo Cult Among Negro 
Migrants in Detroit," The American Journal of Sociology, 
Vol. XLIII {July, 1937-May, 1938), pp. 894-907. 
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of course, occasional items in the Negro press, but the 
news potential of the Muslims was not to be exploited 
except in a very minor way, until some time later. From 
about 1957 until late in 1959, the Pittsburgh Courier 
in particular gave extensive coverage to the Movement, 
and Elijah Muhammad, the Muslim leader, was regularly 
featured as a columnist in that paper. Other elements of 
the Negro press, such as the New York Amsterdam News and 
the Los Angeles Herald-Dispatch, also became valuable 
sources of information. 
Other secondary sources have ranged from a flyer 
printed in Surrey, England to a rather extended television 
documentary by Mike Wallace (and New York Station WNTA). 
Since the Wallace documentary in July of 1958, a number of 
important news media1 have given attention to the Movement, 
and have consequently contributed to the growing literature 
on the subject. 
For secondary material covering the early phases 
of the Movement, the writer found the files of the Detroit 
and Chicago newspapers to be helpful. There was not too 
much descriptive or evaluative material available to be 
found on the early days of the Movement even there, but 
1see bibliography. 
the newspaper files in these cities mentioned did provide 
important insight on the background of the Movement, and 
provided some perspective against which its present 
leadership and program may be evaluated. 
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Finally, some very important secondary materials 
came from the private files of organizations concerned with 
inter-group relations at various levels. The writer spent 
several days sifting materials in one such office alone. 
Still other materials were available from public records 
in various cities. 
2. The second methodological technique utilized 
was that of participant-observer. The writer did not "go 
native," but to get the feel of the Movement. he did man-
age to visit many of the temples along the Eastern Seaboard, 
in the South, and in the Mid-West. Further, he has oc-
casionally broken bread with Muslims, attended their various 
functions, eatea in their restaurants, shopped at their 
stores, visited their homes, debated with their ministers, 
and on one occasion, spoken briefly in one of their 
temples. 1 The argument may be raised as to whether such a 
degree of familiarity is not likely to qualify objective 
observation. The answer is obviously "no"--on three accounts: 
1This was a response to a welcome extended to the 
writer and to other visitors at Temple No. 2 in Chicago, 
in October, 1959. 
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(1) the writer is not a Muslim, nor was he ever on any 
occasion mistaken for or accepted as a Muslim; (2) a 
trained reporter or researcher is more likely to "overguard" 
against identification with the subject under investigation 
than would a casual inquirer; and (3) in the researching 
of unpopular social groups or movements, the best perspective 
of objectivity is from "inside-out" rather than "outside-in," 
insofar as this may be accomplished without identification 
or compromise. It is futile to attempt objective investi-
gation where both bias ~ distance are factors. 
3. The third method employed by the present writer 
was the interview. Interviews were informal, formal, and 
by means of prepared instruments. Every conversation with 
a Muslim was designed as an informal interview, whether in 
a Muslim store or barbershop, or standing on the steps of 
the temple after the services were concluded. Informal 
interviews were not limited to Muslims, but were extensively 
used to gather the perceptual images belonging to non-
Muslims about Muslims. Further, informal interviews were 
used to gather specific data from Muslims regarding such 
items as age, previous religious affiliation, previous 
geographical residence, length of ass~ciation with the 
Movement, etc. 
By "formal interview" is meant a conversation 
arranged fer the specific purpose of imparting and receiving 
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information centered around a subject, which is mutually 
agreed upon or which the person to be interviewed may 
reasonably be assumed to anticipate. With the exception 
of two interviews with Elijah Muhannnad, 1 the formal 
interviews tended to be unsatisfactory. This was espec"i-
ally true of most, but not all of the formal interviews 
with the Muslim ministers. The ministers tend to be overly 
wary and guarded in formal question and answer situations. 
Informal interviews were much more successful with the 
Muslim clergy. 
4. The final methodological approach involved the 
use of primary sources, verbal and written. The interview, 
of course, could be considered a primary "verbal" source, 
and a prepared instrument could be considered productive 
of written material. By primary verbal material, we mean 
information about the Movement, its objectives and phil-
osophy as may be expressed by leaders in the Movement in 
spoken addresses, lectures, or other ex cathedra communica-
tions. Primary written material consists of the written 
ex cathedra expressions of leaders in the Movement presented 
1Tbe first interview, in April of 1959, included 
a meal and was almost four hours long. The second, in 
October, 1959, was also relaxed by a meal, and was some-
what less than three hours--due to limitations of the 
writer's travel schedule. 
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as newspaper columns, booklets, pamphlets, letters, etc. 
Muhammad himself is the most fertile source of both kinds 
of primary material, as may be expected. For several 
years he has written columns expounding his doctrines 
in the Pittsburgh Courier1 and other newspapers. He has 
also writte~ several booklets2 and monographs, 3 and the 
Movement has at various ttmes printed special magazines4 
and newspapers. 5 Both Muhammad and Malcolm x6 have 
written communiques covering their respective travels in 
the Near East and Africa. Another minister7 has written 
a play8 and a song9 embodying elements of Muslim ideology. 
1
"Mr. Muhammad Speaks," currently appearing in the 
Los Angeles Herald Dispatch. 
2Eg. The Supreme Wisdom. 
~g. White Christian Partt Attacks the Negroes' 
Equality, Purity, Beauty, and Rel sion. 
4Eg. The Messenger. 
5Eg. The Islamic News. 
6Minister of Temple No. 7 in New York, and chief 
confidant of and organizer for Messenger Muhammad. 
7Louis X of Temple No. 11, Boston. 
S"The Trial," which features the Negro's charges 
against the white man. 
9
"Whtte Man's Heaven Is Black Man's Hell." 
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G. Scope and Limitations of the Study 
This study does not attempt to exhaust the possi-
bilities for fruitful research implicit in the existence 
of the Black Muslims as a sub-group in the social complex. 
The scope and limitations of the study are, of course, 
implicit in the hypotheses in a general way. More 
specifically, we are here mainly undertaking (1) to review 
the characteristic organized defenses against prejudice and 
discrimination in order to provide perspective for and 
understanding of the Muslims; (2) to bring understanding 
of the Movement up to date after having properly related 
it to its antecedents; (3) to describe the Movement in 
terms of leadership, ideology, appeal, and scope; (4) to 
test the hypothesis offered through an examination of the 
data presented; and (5) to draw fruitful and meaningful 
conclusions from the data presented through systematic 
examination and analysis. 
H. Summary 
In this introductory chapter we have sought to 
present certain sociological factors incident to con-
temporary times in an effort to establish a perspective 
against which the Black Muslim Movement may be examined 
and understood. We made reference to the social changes 
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that have brought some improvement in the Negro's status 
in the American society, and to the fact that such changes 
have not been rapid enough or thorough enough to satisfy 
very many American Negroes who have become increasingly 
impatient with their lot. Events on the world scene have 
affected the attitudes and behavior of Negroes in America. 
They sometimes seek a vicarious participation in the self-
determination (and the accompanying dignity) of emerging 
Afro-Asian nations, while at once their own too-slowly 
evolving acceptance as equals at home is productive of 
real anxiety about their future status among the peoples 
of the world. 
our problem was defined as an attempt to survey 
certain defenses against race prejudice and discrimination, 
to examine the Black Muslim Movement as an extreme form 
of reaction against prejudice, and to assess the attitudes 
of certain groups and individuals in the Negro community 
with reference to the Muslim Movement and its ideology of 
social change. We have defined the most important terms we 
shall be using, stated our hypothesis, outlined the method-
ology utilized in the study, and declared the limitations 
of the inquiry. In the next chapter we shall proceed to 
examine some of the characteristic responses that minority 
group members have made to situations of prejudice and 
discrimination. 
CHAPTER II 
SOME CHARACTERISTIC RESPONSES TO RACIAL 
PREJUDICE AND DISCREMINATION 
IN THE UNITED STATES 
A. Group Consciousness 
Group consciousness characterizing a minority 
seems to be a psychic phenomenon which is significantly 
heightened by attitudes of discrimination assumed by a 
powerful majority. 1 Some social scientists have held 
group consciousness to derive almost inevitably from a 
shared sense of discrimination, 2 but such group 
~ere, reference is not made to a "numerical" 
majority, for mere numbers are not an index of determin-
ative power. In many parts of the South, for example, 
Negroes out-number whites by significant margins, yet 
these Negroes do not constitute an effective majority 
in any significant instance. Again, in the Union of South 
Africa, two million Europeans are an effective majority 
in a country of eight million Bantus. As one wry comment 
has it, "In matters between the races, one white man is 
a majority against a million blacks, untii he is out-voted 
by ,E!.2 white men. He then becomes a minority majority." 
2cf. George Eaton Simpson and J. Milton Yinger, 
Racial and Cultural Minorities Revised edition; (New York: 
Harper & Bros., 1958), p. 222, where they hold that "A 
sense of group identification is, in fact, to a greater 
or lesser degree an almost universal result of discrimina-
tion." 
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consciousness need not express itself in behavior calculated 
to resist the discriminatory practices. Indeed, it is more 
likely to be expressed in the ambivalence of self-hatred 
~ the exaltation of the group so often born of the pride 
and confidence of achievements that have been realized in 
spite of the barriers of discrtmination. 1 
Yet, it must not be assumed that a consciousness 
of belonging to an in-group alone is sufficient to counter-
act the diversity of pressures which derive precisely from 
that identification. Group-consciousness is for some a 
bitter consolation indeed, and they would rather eschew 
both the group and any personal awareness of its existence, 
or its claim on them as members. Where this is not pos-
sible, some other adjustments must be made in order to 
secure even the minimum satisfactions incident to existence. 
Such adjustments may be individual, or primarily in the 
nature of personal responses, either to the whole system 
of differential philosophy and discriminatory practices, 
or to specific acts and situations of prejudice. Again, 
adjustment may assume the form of concerted behavior by 
the whole group (or through its representatives) against 
the system thought to unjustly inhibit the realization of 
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values desired by the group, or against specific acts or 
situations held to be inimical to the interests of the 
group, or of its individual members. 
B. Personal, or Individual Responses 
In their monumental work on Racial and Cultural 
Minorities, 1 Simpson and Yinger distinguish three basic 
types of response to prejudice and discrimination. They 
are (1) avoidance, (2) acceptance, and (3) aggression. 
These types of response represent a special applica-
tion of the outline of types of social interactions 
employed in sociological analysis: association (acceptance), dissociation (aggression), and the 
absence of communication (avoidance). Few individuals 
follow one of these patterns at all times, and few 
adjustments are purely of one type or another. It is 
useful, however, for analytic purposes, to distinguish 
among the three varieties, for they represent important 
different personality consequences of prejudice and 
discrimination.Z 
1. Avoidance 
The writers quoted proceed to define several types 
of avoidance. The most complete form is a total withdrawal 
from the minority group such as is accomplished by passing 
into the dominant group. However, such "passing" is often 
1 ~·, p. 230. 
2Ibid. 
-
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"restricted by the presence of identifying characteristics 
!such as] language accents, names, cultural differences, 
or knowledge, by the dominant community, of the family 
background. • 
" Such inhibiting factors apply primarily, • • 
of course, to national or religious minorities. Racial 
minorities such as Negroes experience a far more immediate 
and categorical bar to this kind of avoidance--that of 
visibility. In a society in which color is the first and 
most unremitting barrier to acceptability, Negroes as a 
group need hardly concern themselves with such handicaps 
as names or accents. 1 
A second kind of avoidance is that exhibited by 
some upper-class members of a minority g~oup, who, enjoying 
a certain freedom from contact with and dependence upon the 
dominant group, seek to insulate themselves from contact 
with lower-class members of their own group and from the 
common problems of"the race." There are some difficulties 
inherent in attempting such an adjustment, however, for even 
1some fair-skinned Negroes do "pass," of course, 
and even some dark-skinned Negroes may pass as Filipinos, 
Spaniards, Italians, or Mexicans, though the total number 
of the latter group who pass is probably insignificant. 
For a comprehensive discussion of passing, see Gunnar 
Myrdal, An American Dilemma (New York: Harper & Bros., 
1944), pp. 129-130, and 133-134. Cf. Liston Pope, The 
Kinfodom Beyond Caste (New York: Friendship Press, ~), 
p. • See also Paul A. F. Walter, Jr., Race and Culture 
Relations (New York: McGraw-Hill Book Company, 1952), p. 
31. 
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those who are most "independent" of the dominant group can-
not avoid the rigid barriers of residence and certain eco-
nomic matters. Moreover, some suffer from guilt feelings 
derived from their refusal to participate in the common 
group struggle against oppression. Among Negroes, the 
desire to escape involvement with the white community 
often develops into a kind of nationalism, which sometimes 
has the effect of reinforcing segregation. 
Avoidance sometimes takes the form of developing 
towns or communities composed primarily of persons of 
minority-group status. More often, however, residential 
segregation is initiated and enforced by the dominant 
group, but even in such cases, minority-group members may 
prefer living in separate communities rather than contend 
with the constant harassment incident to living among the 
dominant group. However, a segregated community (whether 
forced or voluntary) is seldom adequate for avoiding the 
consequences of prejudice and discrimination. The mere 
fact of the existence of a segregated community is a priori 
evidence of the failure to realize a more healthful and 
harmonious relationship. 
Migration to sane "promised land," free of dis-
criminating practices, or thought to be s~is a form of 
avoidance related to that just discussed. Southern Negroes 
have been especially susceptible to this form of avoidance, 
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but have seldom found the "promised land" (most often the 
North) to be all that had been hoped. 
Avoidance is sometimes motivated by a fundamental 
concern for personal security--either psychological or 
physical. In the former case, the Negro who avoids con-
tact with whites by doing business with Negro businesses 
whenever possible, and in other cases ordering goods and 
paying his bills by mai~ is a characteristic example. By 
such techniques, the likelihood of being insulted or other-
wise humiliated by whites is minimized. Similarly, such 
avoidance reduces the possibilities for inadvertent breach 
of the highly complex "etiquette" of race relations. In 
many parts of the South, a violation of the etiquette 
requirements (imposed by the daninant group) by a Negro 
may readily result in physical harm, or even death. The 
following illustration indicates the extreme complexity of 
behavior designed to protect the self-respect of a minority-
group individual, while at once avoiding a posture that 
might jeopardize his physical safety. 
The small Negro professional or businessman is more 
likely to employ an avoidance device, which neither 
offends the white by behavior that would be inter-
preted as impudent, such as keeping his hat on, nor 
offend his own dignity too greatly, as would be the 
case if he removed his hat. He may not wear a hat 
at all, or he may remove it before meeting a white 
person, or wipe his brow to suggest that his head 
is too warml-
lstmpson and Yinger, p. 236, quoting from Charles 
s. Johnson, Patterns of Negro Segregation (New York: 
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Finally, avoidance often takes the form of escape 
from feelings of inferiority and futility without trying 
to avoid contact with the dominant group. Some of the 
positive effects of such avoidance may be self-improvement 
and an increased emphasis upon the appropriation of dominant 
values, such as education. However, the other extreme is 
an escape into a world of make-believe, where exaggerated 
fantasies of wealth, power, or "society' shut out the 
realities of a humiliating and frustrating day-to-day 
existence in a world unsympathetic to the dignity of power-
less individuals or groups. 1 
We have seen that only the upper-class members of 
a minority group may avail themselves of the technique of 
avoidance as an adjustment to discrimination with any 
degree of success. Even they cannot avoid all contact with 
situations of prejudice, nor can they successfully protect 
their children from it. Lower-class members of a minority--
who are dependent on the majority for jobs, housing, and 
most of the other necessaries of existence--have almost no 
realistic capabilities for avoidance. Among upper-class 
Negroes, avoidance has become a part of the culture, but on 
Harper & Bros., 1943} pp. 261-262. 
1see E. Franklin Frazier, Black Bourfeoisie (Glencoe: 
The Free Press, 1957), pp. 213, 231, for ad scussion of 
this type of avoidance response. 
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the whole, it has not proved an effective means of racial 
adjustment for significant numbers of people. 
2. Acceptance 
Many individuals feel that it is sensible to ac-
cept what cannot be changed or avoided. Such an attitude 
may be described as resignation to what is conceived as 
inevitable. But this is not the whole story: not all 
acceptance derives from resignation or futility. Simpson 
and Yinger find that acceptance may be, in some cases, 
"wholehearted." In others it may be "specific," and in 
yet other circumstances, acceptance may be "unconscious."1 
Wholehearted acceptance of disparate social condi-
tions is logically characteristic of a caste society, such 
as pre-Gandhian India. However, it is held that this 
response "was fairly common, several decades ago, among 
American Negroes."2 Such an allegation raises the ques-
tions of whether Negroes at that time constituted a "caste" 
in the American social structure, and whether they still do, 
since vestiges of this kind of adjustment behavior are said 
to be retained among the "folk Negroes" of isolated rural 
1simpson and Yinger, pp. 251-256. 
2 Ibid., p. 251. 
-
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areas, and among certain family servants "who find their 
positions acceptable because they identify closely with 
their employers. nl The pertinent question is not whether 
such complete and unconcerned acceptance exists, but 
whether people who exhibit it consciou.sly or unconsciously 
constitute a caste, and are so considered by those to whom 
they obligingly defer. The psychology of the caste system 
is well calculated to produce attitudes and behavior 
which are unique in social experience. 2 
1
rbid.' p. 252. 
lwilliam Ashley Montague reflects the position of 
the present writer when he avers: "In the social context 
of America ••• what is usually referred to as a 'race' 
or 'raciall group, in reality constitutes a caste •••• 
A caste (is) a specific, socially-limited status group. 
The function of the limiting factors of caste are, in 
effect, primarily to create barriers against sexual rela-
tions between members of the hegemonic caste and those of 
the 'lower castes,• and secondarily, to regulate social 
status, privileges, and social mobility of the members of 
the 'lower castes. • •• When we speak of the 'race prob-
lem in America,' what we really mean is the caste system 
and the p,roblems which that caste system creates in 
America. • Man's Most Dangerous Meth (New York: columbia 
University Press, 1942), p. 68.£. Oliver C. Cox's dis-
cussion of "Race and Caste" in Caste Class and Race 
(Garden City: Doubleday & Co., 1948), pp. 423-453. While 
Cox does not consider the Negro in the United States to 
constitute a caste, his assertion that"· •• castes stand 
toward each other in the relationship of superiority and 
inferiority, a relationship implying natural socially 
accepted, peaceful status ordering of the society" (p.431), 
would seem to support the suggestion that at least those 
Negroes who accept the conditions of discriminations 
"wholeheartedly" constitute a caste. 
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Whereas a relatively small number of people may 
exhibit the extreme response of wholehearted acceptance of 
the total pattern of discrimination and disprivilege, it 
is common to find minority-group persons who consciously 
defer in certain specific situations in which inferiority 
is implied. Many Negroes ride jim-crow busses, for ex-
ample, because there is no other means of transportation 
available. Again, a Negro servant may "accept the epithet 
"boy" or "girl" because to reject it would mean the loss of 
employment and the possibility of livelihood. But in both 
instances the individuals involved may categorically reject 
the whole status pattern and its implications. A common 
expression is ''We got to live if we gon' fight!" which in 
translation means that there must be so much acceptance as 
is necessary in the practical business of making a living, 
while rejecting or resisting the system wherever such 
activity is feasible. 
Some members of minority groups become so psycholog-
ically entangled in the complex notions underlying the 
patterns of social behavior as to lose contact with any 
base for their personal behavior or attitudes. This 
psychological rootlessness is likely to have as its counter-
part a social rootlessness, which will be more or less 
pronounced, for such a person is quite likely to fill the 
description of "marginal" insofar as his place in the 
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social complex is concerned. 
Such marginality is widespread among Negro intel-
lectuals, especially those who have experienced some "high-
level" contact with white persons, such as in the relatively 
insulated university communities, or at various professional 
or religious conferences. It is paradoxical that, having 
been permitted an intimate documentation of the dominant 
group's most important values exhibited at the very highest 
level, the "marginal" Negro, while categorically rejecting 
any notion of his personal inferiority, will very often 
adopt the racial attitudes which characterize majority-
group thinking abo~t Negroes. Thus, by a fateful circular-
ity, be is damned by the very experiences through which he 
sought escape. His ambivalence is excruciating, for except 
in limited situations. he is not completely accepted by the 
white group (whose values and behavior he admires). Yet, 
he has rejected identification with Negroes (whose values 
and behavior he has come to deplore). He is likely to 
experience a deep self-hatred (albeit, unconscious, and 
with emphatic protestations to the contrary), for although 
be excepts himself, he has come to accept the inferiority 
of Negroes, and blames their (racial) ineptness for his 
(personal) incomplete assimilation into the majority group. 1 
1A Negro educator went to a national meeting in 
Boston where 95 per cent of the registrants were white. 
When asked, on his return home to a Southern city, how 
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Patterns of acceptance or rejection of inferiority 
are not reliable indices of the true preferences of persons 
who exhibit them. Accommodation to specific situations of 
discrimination or prejudice is often misinterpreted as 
acquiescence in the assignment of an inferior role or 
status, and enjoyment of its peculiar dispri~ileges. Such 
an assumption is of course illogical, and it can only be 
made by a mind which brings to the situation certain 
a priori convictions about the intelligence of the person 
to be assigned the inferior status. No "healthy" mind 
assumes another "healthy" mind to welcome the assignation 
of inferiority, or to willingly accept the inevitable con-
comitants of that status. 1 That degrees of acceptance do, 
in fact, exist, may very well reflect, in some cases, the 
the meetina went, he replied, "Well, I hate to say it, but 
we just aren't 'ready.'t Those white people up there are 
driving Ramblers and Falcons, and we're still down here 
trying to buy Cadillacs.n In translation, the reference 
was to be taken literally, and at the literal level it 
implied a condemnation of the Negro for his preoccupation 
with conspicuous consumption and unnecessary expenditures. 
But at its second level, the statement meant that white 
people were still far ahead of Negroes at every level of 
achievement and value, and that Negroes were still wrest-
ling with out-moded ideas the white man had abandoned for 
more progressive and efficacious approaches. 
1Prejudice has been called "The refuge of a sick 
mind," and "a method of transferring our sickness to 
others." See Brewton Berry, t;ce Relations (Cambridge: 
Riverside Press, 1951), p. 11 • 
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"a-rationality" born of isolation, and the lack of ex-
posure to creative social experiences. Such is the like-
lihood whenever "complete acceptance" may exist (if 
indeed it does exist outside of a caste system where other 
factors of inducement are operative). But in the vast 
majority of other cases of acceptance, whether "specific" 
or "unconscious," it is safe to assume that acceptance is 
required and rejection is inhibited by forces operating 
external to the person who does the accepting, and these 
forces are completely, or practically, not subject to his 
control. Hence, the acceptance of the dominant majority, 
which either assumes acquiescence on the part of the 
minority, or is oblivious to whether the minority acquiesces 
or not. 1 Such a theory of acceptance would seem to stand, 
even where a whole group believes in its own inferiority, 2 
or where the marginal man unconsciously adopts feelings of 
inferiority and self-hatred. 3 In each case, the acceptance 
1stmpson and Yinger suggest certain variables such 
as age, class, region, etc. as being useful factors in 
analyzing acceptance. They also believe that education, 
the degree of urbaneness, knowledge of "the American dream," 
and the availability of contact with ideas and social 
movements which expose the familiar status patterns to be 
important. See pp. 255-256. 
2 Ibid., p. 253. 
-
3Ibid., p. 252. 
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would seem to be a pattern of adjustment by means of which 
the requirements of the majority are met at the least cost 
to the psyches of the minority. In the absence of real 
or implied intimidation, and in the presence of such 
"rationalizing~ experiences as education and unconditioned 
contact, acceptance, as a mode of social adjustment, will 
disappear. 
3. Aggression 
Aggression is defined by Williams as "an act whose 
end is the belief that injury to or destruction of a person 
or his values and symbols has been achieved."1 But not all 
aggression is either conscious or direct. In the Southern 
part of the United States, and in South Africa, even the 
suspicion of a desire on the part of a Negro to "strike 
back"--however innocuously--can cost a man his freedom, or 
even his life. Aggression is often indirect, displaced, or 
altogether unconscious. Williams offers the following propo-
sitions: 
The amount or frequency of interpersonal or intergroup 
overt aggression varies inversely with the strength of 
the anticipatory responses regarding punishment. • • • 
1Robin M. Williams, Jr., The Reduction of Intertroy: 
Tensions (New York: Social Science Research Council, 1 47~ 
p. 43. 
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The frequency of substitute responses varies inversely 
with the1strength of instigation to a frustrated goal purpose. 
It may logically be assumed that since the goal of 
aggression is destruction or discomfiture of its object, 
then direct aggression is more satisfying than displaced 
or indirect aggression. 2 But even unconscious aggression 
can be hazardous. In 1957, a Negro in North Carolina was 
arrested and charged with "assault" because he looked at 
a white woman; and in Georgia, a year later, a parade 
featuring a high school band and the usual corps of 
majorettes, was stopped and disbanded because Negroes 
joined other citizens in standing along the street to 
watch. Even silence or absolute immobility may be inter-
preted as aggression, as, for example, when a Negro fails 
to respond to what he considers to be a degrading epithet, 
or refuses to yield his seat on a public bus or trolley 
to a white person. 
Hence, the minority-group member learns early to 
avoid situations in which his vehavior may be interpreted 
as aggressive. A Negro describes the careful training he 
received as a boy from his grandmother in Alabama: 
1 Ibid., p. 54. 
2Ibid. 
-
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My grandmother was a unique weld of self-respect 
and adjustment to what she could not successfully 
overcome. She was able to maintain a certain dig-
nity and appreciation of her own worth without 
incurring the destructive ill-will of those upon 
whom she must ultimately depend for a livelihood. 
Hence, she was able to avoid the self-consuming 
frustration that is so often a by-product of living 
in a caste-oriented society. She acknowledged no 
'place,' and with the children seated on the floor 
about her knees in front of an open fire, she read 
the Bible and taught us that •we are all God's child-
ren, and as good as anybody.' She couldn't beat 
the system, and she knew it; but she fought it at 
those points where retaliations would be less than 
final •••• 
But Grandma knew how far she could go. She 
knew that the real white folks required a certain 
degree of patterned confoxmity, and that both she, 
and those dependent upon her for guidance, were re-
quired to make this obeisance, or suffer the in-
evitable consequences. Thus she taught us to say 
'yes ma'am' and 'yes sir' to ••• all adults. Nor 
were we to talk back to any adult. Virtue is a mat-
ter of habit, and good habits can save your life. • • . 
There are areas • • • where the wisdom acquired 
from a lifetime of learning the ways of the white 
folks admonished her to tread carefully, and she 
taught us as if in preparation for a sojourn in some 
alien land. If we asked the 'why' of this or that, 
she would only reply that 'when you're old enough 
to know, rou'll know.' She spoke with the voice of 
prophecy. 
Individual aggression may express itself in very 
different forms. To be a "race man," i.e., to become a 
professional champion of the in-group, speaking or writing 
in its defense, or agitating for its rights, is a common 
1From "This Side of Jordan," an unpublished 
manuscript by the present author. 
46 
expression of aggression--especially among the upper 
classes. Boycott, inefficiency and sloppy work done for 
white employers, ostentation, such as expensive automo-
biles or homes, the refusal to observe the customary forms 
of etiquette are other means of expressing personal hostil-
ity. Some physical attack takes place, and although there 
is less hesitation to return violence for violence now 
than in former times, 1 Negroes seldom initiate physical 
attacks against whites. Yet, there was never an absence 
of hostility: 
Even the faithful slave and the 'meek, unaggressive' 
Negro that followed him after the Civil War were not 
• • • lacking in hostility but were simply forced by 
circumstances • • • to express their hostility in 
indirect and hidden ways. • • • The Negro was depend-
ent on the white man. His security and the avoidance 
of pain demanded the white man's good will, so that 
much of the hatred the Negro felt had to be repressed. 
There were, of course, direct expressions of hostility. 
Thousands ran away; others committed crimes against 
whites despite brutal punishment; there were slave 
revolts. The great majority, however, ••• expressed 
their hostility indirectly.Z 
Hortense Powdermaker even interprets certain postures 
of meekness and deference as expressions of aggression. The 
1see Hortense Powdermaker, After Freedom; a Cultural 
Stud2 in the Deep South (New York: Ybe Viking Press, 1939), 
pp. 25-333, for a discussion of "Racial Attitudes and 
Age Groups." 
2simpson and Yinger, p. 240. 
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apparent humility and self-effacement often displayed in 
situationsof great dependence or intimidations, is really, 
says the anthropologist, an attempt to rescue victory 
from defeat. The suffering experienced is but a prelude to 
ultimate victory, for from the suffering power is derived. 
Besides, meekness is a Christian virtue and through its 
expression the oppressed Negro stands far above the ar-
rogant white. Again, aggressive meekness is a comnon 
device for fooling the white man, whose ego predisposes him 
to accept the meek behavior of the Negro at face value, 
when in fact the Negro may be laughing at him for his 
gullibility. 1 
Literature, art, and humor are readily available 
vehicles of aggression and they are widely used as such. 
Tbe Negro press is well known for its rather explicit 
posture against prejudice and discrimination. But there 
have been countless Negro poets and novelists who used 
their particular media as modes for the aggressiveness 
they felt against the white man. 2 
1see the material based on Powdermaker's "The 
Channeling of Negro Aggressions," in Simpson and Yinger, 
pp. 240-241. 
2see, for example, Richard Wright's celebrated 
novel, Native Son, or Claude McKay's famous poem, "If 
We Must Die," Harlem Shadows (New York: Harcourt, Brace & 
co •. ' 1922). 
I live on a park bench. 
You, Park Avenue. 
Hell of a distance 
Between us two. 
I beg a dime for dinner 
You got a butler and maid 
But I'm wakin' up! 
Say ain't you afraid 
That I might, just maybe, 
In a year or two, 
Move on over 
To Park Avenue?l 
Some of the art of the Negro Renaissance, such 
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as the Black Madonnas, were expressions of uninhibited 
aggression. The works of Vertis Hayes, a Georgia-born 
artist whose paintings gained some notice in New York in 
the late thirties, are perhaps more consistently aggressive 
than those of any of the better known contemporary artists. 
Aggressive humor is a day-to-day release for the 
pent-up hostilities of Negroes of all classes. Both the 
quality and the quantity of such humor seems proportionate 
to the status of the individuals who use it, with persons 
of high status (and other available releases or expres-
sions) relying less upon humor as a means of aggression 
than those in the lower classes. Nevertheless, humor of 
varying degrees of sophistication provides an important 
1Langston Husdles, "Park Bench," Proletarian 
Literature in the United States (New York: International 
PUb1lsbers, 1935), p. 168. 
means of communicating hostility at every level within 
the oppressed group. A few illustrations will suffice. 
Tales and stories, jokes and folk-songs about 
"slavery times" were passed on from the last generation 
of Negroes who experienced slavery to the succeeding 
generation, which in turn passed some, but not all of 
such folk-lore to the generation which succeeded it. 
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Each successive generation "lost" (or repressed} much of 
what was received, until at present one has to search the 
backwoods and plantations for "slavery tales." However, 
same such material was kept alive by minstrel shows and 
the like until fairly recent times. One humorous barb 
the writer remembers hearing as a child went like this: 
and--
My ol' mistress promised me-
Before she died she'd set me free. 
She lived so long, her head gotbald 
She got out of notion of dying at all! 
My ol' master pale and white 
Tried to go to heaven on the tail of a kite. 
Kite tail broke, and down he fell-
He didn't go to heaven, but he went to hell! 
In more recent times, many of the "John Henry" 
and the "Titanic" rhymes are undisguised aggressions. 
During World War II (and very likely during World War I) 
verses from the .. Titanic" were often written on the walls 
of telephone booths, or other places where they would 
come to the attention of white soldiers. Following is 
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a typical example: 
Kentucky Colonel: Help me Shine, 1 and in my will 
I'll leave you a brand new copper still. 2 
Shine: Colonel, drink your julep, and chew your mint 
and ask the big blue whale which way Shine went! 
Mister Charlie: 0 help me Shine, and nevermore 
Will I turn you away from my front door. 
Shine: You got cold blue eyes and a pale white skin. 
Try to float on that door you wouldn't let me in! 
White Woman: Come back Shine and save my life 
And I'll be your lawful, wedded wife. 
Shine: Ma'am, the water's cold and the waves are high 
And for the women on the island, I don't have to die! 
Ku Klux Klansman: Rescue me Shine, and I'll guarantee 
You' 11 never swing from a lynching tree. 
Shine: Put on your hood and your long white sheet 
And walk the bottom of the ocean in your stocking feet! 
At a more sophisticated level, one may hear: 
'~hy are you Negras always gettin§ the N-double ACP 
down here to rush things so fast? 
'~ell, we're hoping to get the NAACP to ask the Supreme 
Court to direct the local authorities to require the 
Board of Directors to admit us to the Augusta National 
Golf Club so we can try to catch the President to ask 
him to form a Committee to report to the Congress so 
that an attempt may be made to introduce legislation 
1
"shine" is a legendary Negro servant aboard the 
great liner Titanic which sank in the North Atlantic on 
her maiden voyage in 1912. The conversations occur as 
the once-lowly Shine (who "swims like a fish with a fire 
in his tail") swims on past the erstwhile passengers who 
humiliated him when the ship was afloat. There are numerous 
versions of the "Titanic," some with 200 or more stanzas. 
2A whiskey distillery. 
which, it is hoped, will encourage our registrars 
here to enroll some of us in order that we may be 
qualified to vote for you in the next election 
should you decide to run." 
4. Displaced Aggression 
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Some reference must be made to displaced aggression 
and the role it plays in minority group behavior. Robin 
Williams correctly assesses the conditions defining dis-
placed aggression as including: 
a) Frustrations or deprivations • • • imposed by 
sources which are either: (1) difficult to define or locate, or 
(2) persons or organizations in a position 
of power or authority over the 
individual, or 
(3) persons to whom the individual is 
closely tied by affectional bonds. 
b) Aroused hostilities are blocked from direct 
expression against the sources of frustra-
tion. 
c) Substitute objects of aggression are available 
and are: 
(1) highly visible, and (2) vulnerable, i.e., not in a position to 
retaliate.! 
Williams does not here concern himself with counter 
forces within the minority which make for cohesion and 
group solidarity in the face of outside pressure, but such 
forces, of course, exist. Of equal importance is the fact 
that not all intra-group hostility is traceable to external 
!williams, p. 52. 
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stimuli. Wherever there are social units, however char-
acterized, there will be some aggression which derives 
from the normal conflict of interests and values within 
the group. To be sure, "normal" intra-group hostility 
may be catalyzed by the constant presence of frustration 
induced from outside the group, but it would be insupport-
able to assign extra-group causes to such intra-group 
aggression. 1 
Yet, displaced aggression is an important factor 
in minority-group relations, both internal and with the 
dominant group as well as with other minorities. Among 
Negroes, much of the intra-group violence and lack of 
cohesion can be explained in terms of displaced aggression 
and concomitant self-hatred. Yet, it is doubtful whether 
this displacement brings any ultimate relief. Professor 
Allport thinks not. 
Displacement does not, as the theory seems to imply, 
actually relieve the frustration. Since the dis-
placed object is not, in fact, related to the 
frustration, the feeling contin~es. • •• Displace-
ment never removes the frustration. It is not a 
1Gordon Allport describes persons experiencing 
frustrations as intropunitive, impunitive, and extra-
punitive, depending upon Whether they blame themselves, 
no one, or others for their frustrations. Significantly, 
the extropunitive reaction may be realistic (if the true 
source of the frustration is its object), or it may be 
unrealistic if the blame is displaced. The Nature of 
Pre~udice (New York: Doubleday & Co., Inc., 1958), 
P· 3o. 
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successful drainage of aggression because the contin-
uing frustration constantly builds new aggression. 
Nature never ~reated a less adaptive mechanism than 
displacement.! 
If, then, displacement is not in fact productive 
of relief, we may expect those most acutely sensitive to 
the circumscriptions of the out-group to explore some 
other means of adjustment. There may occur, for example, 
a succession of displacements. If, as in the case of 
Negroes, blaming (or maiming) other Negroes brings no 
relief, the Jews may become a subsequent target. Thus, 
by trial and error, the wounded beast thrashes about 
trying to find its tormentor, yet not truly wishing to con-
front the possibility of an even more pernicious attack. 
Indeed, to very many, the path of avoidance is preferable 
to either displacement or confrontation. But in every 
minority, there are some who recognize the true source 
of the discomfiture, and who seek to remove, caution, 
moderate, deflect, or destroy it. 
c. Organized Responses to Prejudice 
and Discrimination 
1. The Ethnic Group Organization 
The responses to prejudice and discrimination we 
have noted so far have had one primary common denominator: 
libid., p. 332. 
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they have been, for the most part, "personal" or "individ-
ual" responses. '!bey have r,presented attempts on the 
part of nameless and faceless persons to manage effective 
adjustments to the demands of the social disorganization 
of which they are the unwilling subjects and participants. 1 
It should not be imagined that the efforts on the part of 
those affected to obviate or to counter the effects of 
prejudice are personal ~ corporate; they are both. The 
plantation "folk Negro" who loses himself''beyond the 
Jordan" in company with his neighbors on Sunday moming, 
is no less "adjusting" in his religious transport than he 
is when he steals the white boss' corn or potatoes, albeit 
one response is as a participant in corporate escape while 
the other is a personal expression of hostility and 
aggression. Similarly, the Negro intellectual may pay all 
his bills by check (avoidance) while being active in the 
NAACP. Each kind of response, i.e., personal or corporate, 
has its peculiar advantages apropos the situation which 
1Rose defines social disorganization as "the 
inability of the members of any group within the society to 
direct their lives in accordance with behavior acceptable 
to the larger society. For a group to be socially dis-
organized, there must be several conditions present: 
(1) the group must have knowledge of the behavior code of 
the rest of society, and, at least to some extent, must 
consider this behavior desirable; (2) the larger society 
must disapprove of the minority group behavior." Arnold 
and Caroline Rose, America Divided (New York: Alfred A. 
Knopf, 1948), p. 240. 
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elicits it. 
Arnold Rose believes that "group identification is 
the minority's major defense against discrimination and 
prejudice from the majority. • • • That this is true 
seems to receive consistent support from the facts apparent 
in the social complex. Wherever men have exhibited a 
corporate unity in the face of social oppression, they have 
had respect, and ofttimes an abatement of persecution from 
their abusers. A parallel may be seen in the efficacy of 
organizations within the group. To be sure, organized 
resistance seldom maintains the "good Will" of the preju-
diced; but then, only a diseased "good will" requires the 
acceptance of discrimination for sustenance and nurture. 
Indeed, the very presence of such social abuse as that 
which arbitrarily frustrates the reasonable aspirations 
of any sub-group to participate in the full life of the 
community, would seem to be a de facto evidence of the 
absence of a healthy "good will." Hence, what the 
minority group loses by organization is not so much "good 
will" as it is an artificially maintained rapprochement. 
Group identification, however, like specific 
corporate organization of group members, has its hazards. 
1 ill!!·, p. 218. 
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Group identification • • • may create foolhardiness 
and a tendency to martyrdom without securing the 
gain that risk-taking can secure. It creates a group 
pride that may became satisfied with mediocrity. It 
frequently promotes chauvinism and nationalism, which 
voluntarily separates the group from the broader 
opportunities and co~tacts that it presumable is 
fighting to secure.1· 
In the American social structure "there are three 
basic types which are ranked as inferior. They are (l) the 
ethnic group, (2) the racial group, and (3) the ethno-
racial group."2 This ranking, which is that utilized by 
Walter Lunt in the Yankee City studies, does not excise 
religion from its ethnic setting, as we shall do in the 
case of the Jews. Instead, religion and language are quite 
properly viewed as cultural traits. It is, however, 
advantageous for us to see the Jews as a religious entity 
rather than as an ethnic group in the present study, for 
religion remains the primary target of discrimination 
against them, as well as the most formidable barrier 
against assimilation. On the other hand, race alone is 
sufficient to make the Negro a perpetual outcast. 3 
l ~·, p. 219. 
2-w. Lloyd Warner and Leo Srole, The Social Systems 
of American Ethnic Groups (New Haven: Yale University 
Press, 1945), p. 285. 
3couments Professor To:ynbee: "How different [was 
the medieval Western ChristianJ from the spirit in which 
the white-skinned Western Protestant of modern times 
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The ethnic group carries a divergent set of cultural 
traits which are evaluated by the host as inferior. 
• • • The racial groups are divergent biologically 
rather than culturally •••. Such physical attributes 
as dark skin, the epicanthic fold, or kinky hair be-
come symbols of status and automatically consign their 
possessors to inferior status. • • • the cultural traits 
of the ethnic group which have become symbols of in-
ferior status, can be, and are changed in time; but 
the physical traits which have become symbols of 
inferior status are permanent.l 
Since most ethnic groups in the United States can 
look forward to eventual assimilation, their organizations 
tend to be voluntary sociable organizations rather than 
having defense or protest as a major reason for existence. 
Such organizations came into being mainly because member-
ship in the organizational life of the majority is not 
usually available to the groups showing the highest inci-
dence of in-group associations. For example, European 
immigrants have a very low incidence of such associations 
(except those related to their churches), while American 
Negroes probably have more in-group organizations that all 
other minorities combined. In 1943, the Common Council 
regards his black-skinned convert. The convert may have 
found spiritual salvation in the White Man's faith; he 
may have acquired the White Man's culture and learnt to 
speak his language with the tongue of an angel; he may 
have bcome adept in the White Man's economic technique, 
and yet it profits him nothing if he has not changed his 
skin." Arnold J. Toynbee, A Study of History (2nd ·ed.; 
London: Oxford Press, 1935), I, p. 224. 
lwarner and Srole, ~· 
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for American Unity estimated there to be but 155 fraternal 
organizations with fewer than 3,000,000 members for all of 
the different nationality groups in the United States. 1·· 
This figure did not include racial groups, for it would 
probably have been doubled by the inclusion of Negro 
fraternal groups alone. 
There is probably an inverse relationship between 
the number of voluntary organizations (both sociable and 
protest) and the assimilability of minority groups. Hence, 
it is not surprising that, although Negroes belong pre-
dominantly to a lower class (in which the ratio of member-
ship in voluntary organizations is usually lowest), they 
have many more sociable organizations, and give decidedly 
more emphasis to defense and prote$t organizations. It is 
probably more than coincidence that also, "Among the Jews, 
a minority have developed a great number of voluntary 
associations, but the majority are not members of them. n 2 
Arnold Rose finds that: 
When Jews find themselves unwanted in fraternities, 
country clubs, and other sociable organizations, 
they form .their own in great numbers to 'demonstrate' 
1Arnold Rose, America Divided (New York: Alfred 
A. Knopf, Inc., 1948), p. 233. 
2Ibid. 
that they can enjoy themselves without benefft of 
admission to the majority's sociable groups. 
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Among the Japanese Americans who, like Negroes, 
suffer from high social visibility, the kenjinkai serves 
to unite people of similar background and customs against 
the effects of alienation from the majority community. 
For many years too, the JANA, or Japanese Association 
of North America (the Japanese counterpart of the 
National Association for the Advancement of Colored 
People), sought to protect the Japanese Americans from 
discrimination and was active in many legal cases on their 
behalf. However, unlike the NAACP, the JANA lost nearly 
every case. 3 Most of its membership was alien, and all 
were Japanese. Eventually, the JANA came to confine its 
activities to the promotion of social welfare and 
Americanization among its members. 
The Japanese Americans Citizenship League (JACL) 
developed out of the old Japanese association. Unlike 
the parent organization, the JACL admits only American 
citizens to membership. It also boasts of a rather able 
1 !lli·' p. 234. 
2Ibid. 
-· 
3 Ibid., p. 236 
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and energetic leadership, and it has the support of some 
liberal members of the majority group. It is both a 
political and a community service organization: 
The American-Japanese were not content merely with 
relieving incipient pressures of working with state 
legislatures to promote measures removing disabil-
ities. The JACL also concerned itself . • • with 
community improvement, with the promotion of char-
acter building programmes and with developing a· 
political consciousness.! 
Except for those mentioned, there are few widely 
known minority protest or protective organizations outside 
the Jewish and Negro groups. The Spanish-speaking 
Americans who, after the Negroes, represent the largest 
unassimilated ethnic group in the country, 2 have a number 
of local or regional organizations which concern themselves 
with problems of adjustment peculiar to this group. The 
largest such organization i·s the United League of Latin 
American Citizens, commonly known as ULLAC. 3 However, 
because most of the 3.5 million Spanish-speaking minority 
is concentrated in the Southwest (almost a third of them 
2Paul A. Walter, Jr., Race and Culture Relations 
(New York: McGraw-Hill Book Co. , Inc. , 1952) , p. llS. 
3 Ibid., p. 338. 
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in Texas), 46 the United League confines most of its activ-
ities to state and regional problems. 2 
We return then to the thesis that the organiza-
tions characteristic of a minority group will reflect in 
some way the vision of that group entertained by the 
majority, and the hope of the minority of transcending, 
modifying, or obviating that vision. There is nothing 
intrinsic to the racial or ethnic group itself which pre-
disposes it to organize along racial or ethnic lines. 
Group identification is a function of protection and of 
protest, and voluntary organization within the in-group 
is but a formalized expression of group identification. 
Rose correctly assesses this phenomenon when he writes: 
In terms of biological race or social characteristics, 
most of the minority groups of the United States are 
far from being homogeneous groups. There is nothing 
in their biological makeup or their intrinsic social 
structure which holds the members together or leads 
them to feel a sense of kinship for one another. 
What makes minorities social groups is pressure from 
the outside and the consequences of that pressure. 
These create 'group identification,' which is de-
fined as all the ways in which members of a group 
feel a sense of unity with each other, and the ways 
by which they manifest that unity •••• But without 
majority prejudice, minority groups would gradually 
1rbid., p. 328. 
2see Carl Wittke, We Who Built America (New York: 
Prentice Hall, 1939), for a systematic cataloguing of 
various national groups in the United States, their 
newspapers and societies. 
merge with the majority in all ways and disappear 
as separate entities.l 
2. Jewish Organizations 
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The number of Jews in colonial America was small, 
coming mostly from Portugal and Spain. It was not until 
the mid-nineteenth century that their numbers were sig-
nificantly increased by the arrival of "waves" of their 
kinsmen from Germany and from. Austro-Hungary. In 1840, 
the Jewish population in America was about 15,000. 
Forty years later, it had risen to a quarter of a million. 2 
Most of the newcomers were German Jews, whose descendants 
"remain the most distinguished leaders of American Jewry • 
• • • "
3 By 1927 there were more than 4,000,000 Jews in 
the United States, the increase being largely due to 
emigrations from Russia and Eastern Europe. It is estim-
ated that in 1939, the "Russian Jews" (a catch-all term 
for all Jews from Eastern Europe as well as Russia) con-
stituted the vast majority of American Jewry, and that 
more than half of all American Jews had been in this 
country less than fifty years. 4 
1Arnold and Caroline Rose, pp. 178-179. 
2wittke, p. 328. 
3Ibid., p. 330. 
4Ibid., p. 332. 
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Some native elements became alarmed at the increas-
ing numbers of Jews who suddenly appeared in the industrial 
cities of the Eastern Seaboard. There was considerable 
anti-Semitic agitation, as there had been against other 
immigrant groups such as the Irish. The so-called Protocols 
of the Elders of Zion, a forged document purporting to pre-
dict the displacement of modern civilization with a Jewish 
State, was revived. 1 American Jews found themselves once 
more confronted with the bigotry and hate that had driven 
them from Spain, from Russia, from every corner of the 
globe. 
a) B'nai B'rith and the Anti-Defamation League 
The Independent Order B'nai B'rith (or the Sons of 
the Covenant) was founded in New York City in 1843. It was 
organized as a fraternal lodge under the German name Bundes 
Bruder, and its ritual was originally conducted in German. 
B'nai B'rith later expanded its lodge activities to include 
various kinds of social welfare, schools and other educa-
tional interests, hospitals, orphanages, and the like. It 
remains the largest and most influential organization of 
American Jewry. '2 
1Ibid. 
-
2 ~· J p. 331. 
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The Anti-Defamation League of B'nai B'rith was 
organized in 1913. It devoted its major energies to 
changing unfavorable opinion about Jews through the use 
of mass media. To facilitate this undertaking, it main-
tains a national headquarters in New York City, with 
numerous branches in the major cities across the country. 
Rose describes the ADL as "a defense arm of a long 
established fraternal order, the B'nai B'rith, the main 
purpose (of which) is to combat anti-Semitism • .,l The ADL, 
with its sister organization, the American Jewish Com-
mittee, also undertakes to "investigate and expose anti-
Semitic groups. Supplementary activities are carried on 
by the Jewish War Veterans and the Jewish Labor Committee."2 
"When Jews meet anti-Semitism," says Rose, "and insofar 
as they look to national organizations to aid them, they 
probably think first of the ADL." 3 
The Anti-Defamation League maintains an alert and 
militant Civil Rights Committee, 4 and it often collaborates 
1Arnold and Caroline Rose, p. 198. 
2simpson and Yinger, p. 795, quoting Joseph B. 
Robinson, "Organizations Promoting Civil Rights and Liber-
ties," Annals of the American Academy of Political and 
Social Science, May, 1951. 
3Arnold and Caroline Rose, Ibid. 
4The Civil Rights Committee of ADL is directed by 
Arnold Foster. For a list of ADL Regional Officers, see 
Ruth G. Weintraub, How Secure These Rights? (Garden City: 
Doubleday & Co., Inc., 1949), p. 209. 
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with organizations in making surveys relevant to minority 
group interests, 1 and in Civil Rights legislation. 2 In 
recent years, it has been particularly concerned with dis-
crimination against Jews in the admission policies of 
liberal arts colleges, 3 and discrimination by state 
licensing boards in admission to the profession&4 
b) The Atoerican Jewish Committee 
The American Jewish Committee was organized in 1906. 
Like the Anti-Defamation League, it came into being during 
the high point of Jewish immigration prior to the First 
World War. These organizations, by their very existence, 
"heralded something of a t-eversal of the trend toward the 
disappearance of group identification."5 Although the 
Committee was born of a felt need to combat anti-Semitism, 
it is significant that it was organized by Jews of wealth 
and influence who were of early American stock, It has 
never had a mass membership. Unlike most other minorities, 
1 p. 57. Ibid., 
-
2 pp. 16-17 Ibid., 
-
3 ~., p. 57 ff. 
4 ~., p. 44. 
5Arnold and Caroline Rose, Ibid. 
American Jewry has not sought to lose itself in the so-
called "melting pot." A contemporary Jew states 'the 
peculiar problem of his people with poignant candor: 
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From a Jewish point of view, two elements are 
inseparable from any discussion of the Jewish prob-
lem: anti-Semitism and assimilation. For to a Jew 
the problem essentially is this: how can the Jewish 
people survive in the face of hostility which 
threatens to destroy us, and on the other hand, in 
the face of a friendliness which threatens to dis-
solve our group .ties and submerge us as a whole by 
absorbing us individually •••• 1 
Hence, the American Jewish Committee serves not 
only as alnaaatsplaiile against the slings and arrows of discrim-
ination, it is also a rallying point for the preservation 
of cultural values the Jews (or at least the upper-class 
Jews) have felt to be endangered by America's willingness 
to accept and assimilate the Jews on its own terms. Ben 
Halpern writes: 
Free entry into American society, of course, had its 
price and also its restrictions •••• The price of 
the freedom to let the ultimate forms of mutual 
relationships between immigrant Jews ••• and'the 
whole American community remain for the future to 
determine was the willingness of the immigrant to 
give up old inherited forms.2 
1Ben Halpern, "America is Diff.erent," Marshall 
Sklare, ed., The Jews: Social Patterns of an American 
Group (Glencoe, f!Iinois: The Free Press, 1958), p. 31. 
2 Ibid., p. 30. 
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This is not to argue, of course, that the American 
Jewish Committee was established to promote the retention 
of in-group values. We are here solely concerned to show 
that (1) it was a creation of the Jewish elite, (2) its 
creation bespoke a concern over the relaxation of cultural 
forms (i.e., the sense of group identification), (3) it has 
not sought to be a mass organization, and (4) yet, through 
its extensive programs of education and research, it has 
sought to speak and act on behalf of the masses. The 
significance of this observation will be presently indi-
cated. 
The Committee is non-Zionist, but addresses itself 
to the problem of preventing "the infraction of the civil 
and religious rights of Jews in any part of the world • 
and to alleviate the consequences of persecution and to 
afford relief from calamities affecting Jews wherever they 
may occur."1 
c) The American Jewish Congress 
The American Jewish Congress describes itself as 
"an organization of American Jews committed to the creative 
1Nathan Zuckerman, The Wine of Violencei An 
Anthology on Anti-Semitism (New York: Assoclat1on Press, 
1947), pp. 201-202. 
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survival of the Jewish people and to the preservation and 
extension of the democratic way of life. • • • In the 
promotion of its stated goals, the Congress has adopted 
the techniques of the NAACP and ~he JACL: i.e., protest 
through legal action and educational propaganda. 2 But the 
Congress has also utilized social research as a weapon 
against bigotry. Two of the six major sociological studies 
cited by the United States Supreme Court (in the 1954 
decisions banning segregation in public schools) were con-
ducted under the auspices of the Congress. 3 
One of the important functions of the Congress is 
the promotion of Zionism, or "to further the development 
of the Jewish National Home in Palestine."4 The Congress 
was first organized in 1917, and reorganized in 1928. 
d) The National Community Relations Advisory Council 
The National Community Relations Advisory Council 
is a federation of a number of Jewish agencies interested 
2Arnold and Caroline Rose, p. 237. 
3N. Levine and J. Hager, Ibid. 
4 Zukerman, Ibid., p. 202. 
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in "the protection and enhancement of equal rights and 
equal opportunities and the fostering of conditions that 
contribute toward the vitality of Jewish living."1 Among 
the organizations represented in the NCRAC are the American 
Jewish Congress, the Jewish Labor Committee, the Jewish 
War Veterans, the Union of American Hebrew Congregations, 
the Union of Orthodox Hebrew Congregations, the United 
Synagogue of America, and 35 state and local organizations. 
The American Jewish Committee and the Anti-Defamation 
League withdrew from the Council over questions of 
strategy. 2 various member-organizations give particular 
attention to a wide range of activities including civil 
rights and desegregation, immigration laws, American 
foreign policy in the Middle East, dangers of Communism, 
politics and inter-faith relationships. 3 
3. Negro Organizations 
Unlike the Jew, the Negro's ambivalence about 
assimilation has been for the most part rhetorical. In 
1simpson and Yinger, p. 796, quoting the National 
Community Relations Advisory Council, Joint Program Plan 
for Jewish Community Relations, 1956-57, n. 18. 
2tbid. 
3tbid. 
-
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fact, he still does not seriously address either his ef-
forts or his hopes toward a goal he considers to be 
presently unrealistic. "Assimilation," Myrdal has warned, 
"is likely to occur only when the majority accepts the 
idea. nl Another writer is more specific: 
Finally, when the combined cultural and biographical 
traits are highly diverfent from those of the host 
society, the subordinat on of the group will be very 
great, their subsystem strong, the period of assimi-
lation long, and the process slow and painful.2 
If the Negro is reticent concerning assimilation, 
he is quite vocal about integration, and his organizations 
tend to reflect his level of interest in the latter term. 
It would be useful to define both words for our present 
employment, since popular usage, especially of "integra-
tion," has ofttimes distorted its meaning. 
The American College Dictionary offers the socio-
logical meaning of assimilation as "the merging of cultural 
traits from previously distinct cultural groups, ~ 
involving biological amalgamation." (Italics mine.) 3 
Hence, assimilation raises at least one important issue: 
1 Gunnar Myrdal, p. 23. 
2warner and Lunt, pp. 285-286. 
3 Jess Stein, ed., The American College Dictionary 
(New York: Random House, 1952), p. 75. 
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that of social interchange, and rejects another, that of 
intermarriage. The same work defines integration as 
"combination into an integral whole," (the verb meaning 
"to bring together parts into a whole"). 1 Translated into 
a social philosophy, integration is given classic expres-
sion in President Truman's Executive Order 9981 addressed 
to the Armed Forces. This order declared it to be "the 
policy of the President that there shall be equality of 
treatment and opportunity for all persons in the armed 
forces without regard to race, color, religion, or 
national origin. u.2 
For present purposes then, we will use assimila-
tion to express the free mobility of minority-group persons 
within majority-group institutions, the appropriation of 
majority-group symbols by the members of the minority, and 
the acceptance of the minority-group memberst, the majority 
group in every area of social and cultural intercourse the 
majority itself enjoys. 3 
1rbid.' p. 632. 
2simpson and Yinger, p. 501. 
lwbether or not assimilation, so defined, pre-
supposes am:!famation is, the present writer believes, 
purely acad c. Amalgamation is a biological term, and 
in the United States, a social fact. Further, it is 
cognizant of neither "desegregation," "integration," nor 
"assimilation," but is oblivious of all of them. 
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To "integration" we will assign a somewhat more 
limited meaning. We take integration to mean the inclu-
sion of members of minority groups into such areas of the 
total life of the community as they are entitled by re-
quirements of law, justice, and the respect for human 
dignity and aspiration. Assimilation implies a high 
degree of heterogeneity--presupposing the eventual dis-
appearance of the practical symbols of minority-group 
identification. Integration implies the equality of op-
portunity to participate in the common values of the com-
munity without necessarily merging with the majority 
group. "Desegregation" is the removal of legal and cul-
tural barriers held to be restrictive or inhibitive of 
the integrative process. 
Of the numerous organizations claiming the Negro's 
allegiance, a relatively small fraction is directly con-
cerned with integration as a fundamental purpose for 
being. In fact, most Negro organizations have a conscious 
and deliberate in-group orientation. This is not because 
the Negro would not prefer it otherwise if he were con-
vinced that such options were available, but precisely 
because his experience has taught him that they are not 
available within the limits of dignity or practicality. 
The Negro has learned that group identification 
expressed in racial organization is an important bastion 
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against feelings of inferiority and helplessness. Lloyd 
Warner observes that .. those associations whose membership 
is taken from one ethnic group concern themselves pri-
marily with the solidarity of the group. • • • The closed 
ethnic association thus supplies them with a focal point 
of organization and gives them the necessary feelings of 
1 . 
strength and security." Whether such associations or 
organizations see integration as an available or desirable 
value is likely to depend upon the character of the organ-
ization, the quality of its leadership, and the nature of 
its fundamental interests. 
a) Organizations of Separatist Interests 
By "separatist interest" is meant a controlling 
philosophy which approves the limitation of membership to 
the in-group, in the belief that such a policy is more ad-
vantageous to the in-group, or to some of its members, than 
would be the case of unrestricted membership. Ordinarily, 
the fundamental interests of such organizations are likely 
to be concerned with either economics, prestige, or both. 
(1) The Negro Church 
The Negro Church is a case in point. 2 E. Franklin 
Frazier finds that "the Negro Church has two roots: one in 
!warner and Lunt, p. 305. 
2senj amin Mays remarks: "If the Negro had had 
greater freedom in the social, economic, and political 
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the efforts of the free Negroes in the North to escape 
from their inferior position in white churches and assert 
their independence, and the other in what has been aptly 
called the 'invisible' institution on the plantations dur-
ing slavery."~ In one large bi-racial denomination today, 
the "inferiority" of the Negro membership is accepted in 
exchange for the "equality' of the Negro clergy and other 
church officials. A current news magazine reports: 
Racial segregation should be continued in the 
Methodist Church for the foreseeable future • • • a 
Methodist Commission reported last week. There was 
no minority dissent to the report •••• Moreover, 
leaders of the 360,000 Methodist Negroes • • • 
agreed with the decision. The reason for this ex-
traordinary state of affairs [is that] ••• this 
segregation [has] brought some advantages for Negro 
Methodists in terms of representation and influence 
in the Church. • • • There are four Negro Methodist 
bishops in the [all Negro) Central Jurisdiction, for 
instance, while the theoretically non-segregated 
Protestant Episcopal Church in the u.s.A. has none 
at all in the continental u.s.2 
Until fairly recent times, the Negro Church was 
the most important organization between him and the 
spheres, fewer Negroes would have been 'called' to preach, 
and there would have been fewer Negro churches." Mays 
and Nicholson, The Negro's Church. Quoted in Simpson 
and Yinger, p. 583. 
~razier, Black Bourgeoisie, p. 87. 
2
"Relative Route to Absolute," Time, January 18, 
1960, p. 48. Cf. Liston Pope, The Kinget'OiDBeyond Caste 
(New York: Friendship Press, 1957), p. 117. 
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unremitting pressures of a caste-oriented society. It at 
once denoted and helped to institutionalize the totality 
of his unacceptability, yet it provided an escape from 
some of the psychological lacerations inherent in living 
in the white man's world. But the Negro Church has not 
been entirely escapist: 
The [Negro] churches have sometimes been charged 
with providing an escapist philosophy and so divert-
ing the Negro protest. There is, no doubt, consid-
erable truth in this charge, especially with respect 
to the revivalist churches to which many lower-class 
Negroes belong. But the all-Negro church was prob-
ably the very first protest organization under 
slavery, and there are many aspects of the Negro 
Church today which strongly promote Negro group 
identification. In the first place, Christianity 
is fundamentally a racial creed, and many Negro 
ministers take their texts from those sections of 
the Bible which favor equality and fraternity.l 
Nevertheless, it remains true that the Negro 
Church has not been a significant instrument of effective 
protest. The Negro clergy has yielded a considerable 
amount of its influence in recent years to business and 
to the other professions (although there are some indica-
tions of a renaissance in clerical leadership within 
those denominations lacking an institutionalized hierarchy). 
But "for the most part, Negro churches have contributed 
to the perpetuation of the American racial system through 
1Arnold M. Rose, The Negro's Morale (Minneapolis: 
The University of Minnesota Press, 1949), p. 98. 
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the reinforcement of the extant mores."1 In spite of an 
estimated ten million members, 2 few Negro churches have 
sponsored programs against the discrimination they symbol-
ize. 3 
(2) Negro Fraternal Organizations 
Negro fraternal organizations date back to 1775, 
at least, for on March 6 of that year, fifteen Negroes led 
by Prince Hall were initiated into a British lodge of 
Freemasons at Boston. When the white American Masons sub-
sequently refused their Negro brothers permission to set 
up a lodge, the Negroes applied directly to the Grand 
Lodge of England and were immediately granted a charter. 
The first Negro lodge was established in Boston in 1787. 4 
Through much the same procedure, the Odd Fellows were 
chartered in New York City in 1843 under direct warrant 
from England. 5 
1simpson and Yinger, Zbid., p. 582. 
2Frazier, Black Bourgeoisie, p. 88. 
3simpson and Yinger, Ibid. 
4John Hope Franklin, From SlaveSt to Freedom (2d ed.; New York: Alfred A. KnOpf, 19 ), p. 163. 
5Frazier, The Negro in the United States, p. 371. 
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The Colored Knights of Pythias was probably unique 
in the manner in which it came into existence. A group of 
Negro citizens petitioned the Supreme Lodge (meeting in 
New York in 1870) for membership. When the petition was 
denied, several fair-skinned Negroes, passing as white, 
infiltrated the order and learned its ritual. They then 
set up a Supreme Council and organized a lodge of their 
own in Vicksburg, Mississippi in 1870. It is anomalous 
that the order from which they were excluded held its 
purpose to be "to extend friendship, charity, and benevol-
lence among men."1 Negro lodges were soon found throughout 
the country. 
Perhaps the most important of the older fraternal 
and benevolent associations is the Improved Benevolent 
and Protective Order of Elks, founded in Cincinnati in 1898. 
By 1946 the Elks had a half million members and property 
and u. s. war Bonds worth more than $50,000,000. 2 Further, 
the Order had given a half-million dollars in scholarships 
to Negro college students through its Grand Commissioner 
of Education. It has given important equipment to Meharry 
and Howard University medical schools, and its Civil 
1Ibid.' p. 374. 
2~.' p. 380. 
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Liberties Department has been active in litigation on be-
half of civil rights for Negroes. 
(3) The Greek Letter Societies 
Six major college based Greek letter organizations 
represent a membership of almost 120,000 Negro men and 
women. 1 Two others probably increase that figure by at 
least 15,000. 2 
The Greek letter societies, like the older fra-
ternal organizations, grew out of the exclusion of Negroes 
from participation in the normal social life of the com-
munity to which education and status would have normally 
entitled them. The first Negro fraternity was organized 
by a group of men of similar interests and social status 
in Philadelphia in 1904 as Sigma Pi.Phi. Tl.l.at organization, 
now more coDDDonly known as "the Boule," has traditionally 
conceived itself as an "aristocracy of talent," and has in 
fact included among its members some of America's most 
distinguished Negroes. However, Frazier describes it as 
1Alpha Phi Alpha, 27,000; Kappa Alpha Psi, 20,000; 
Omega Psi Phi, 20,000; Phi Beta Sigma, 11,605; Alpha Kappa 
Alpha, 20,000; Delta Sigma Theta, 21,000. Harry Hansen 
(ed.~ The World Almanac (New York: New York World 
Telegram, 1960), pp. 489-490. 
2Figures for Zeta Phi Beta and Sigma Gamma Rho 
were not included in the data offered by the source men-
tioned in n. 1.. The writer offers 15,000 as a minimum 
estimate based on information from members of Zeta Phi 
Beta and Sigma Gamma Rho. 
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appearing to be "governed still by that [outlook] of the 
'isolated aristocracy of talent' which comprised its 
membership 40 or more years ago •••• But the spirit of 
social exclusiveness has persisted while the emphasis on 
intellectual and professional attainment has disappeared."1 
In recent years, the Boule has waned in prestige and member-
ship. The college fraternities are more attractive to the 
"talent" that used to embellish its rolls. 
The first Negro college fraternity was organized 
at Cornell University in 19062 when "because of race 
prejudice these students were not eligible for membership 
in white fraternities and were excluded from general 
participation in the social activities of the University."3 
Five years later, the same experience gave birth to a 
second fraternity. 4 Two others followed at Negro colleges 
in 19115 and 1914,6 as did four sororities during the same 
1Frazier, The Negro in the United States, p. 382. 
2Alpha Phi Alpha. 
3rrazier, ~· 
. ~appa Alpha Psi. 
5amega Psi Phi. 
6Phi Beta Sigma. 
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general period. 
Unlike the Boule, the college fraternities (mainly 
through their graduate chapters) have given meaningful 
participation in the fight for full citizenship, and in 
general they have shown a constructive concern for the wel-
fare of the total group. For several years, these organiza-
tions jointly supported the American Council on Human Rights 
(ACHR), a Washington-based organization concerned with 
minority-group protection. One sorority1 ~aintained a lobby 
in Washington to influence legislation affecting Negroes; 
it has also spent thousands of dollars sponsoring an ex-
tended Health Project that provided medical and dental care 
for Negroes in several Mississippi counties. Another2 has 
a comprehensive program for support of child welfare, aid 
to delinquent girls, etc. A fraternity has an extensive 
"Guide Right" program for counseling and encouraging 
Negro youth in the high schools wherever chapters are 
located. 3 All have contributed important financial sup-
port to the NAACP. 
In the Negro community, the Greek letter organiza-
tions exercise a responsibility to the total in-group that 
1Alpha Kappa Alpha. 
2nelta Sigma Theta. 
3Kappa Alpha Psi. 
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is probably not paralleled by their counterpa,_rts in the 
white community. They began as social clubs and they 
remain so; but their very existence is a sobering re-
minder of the unusual responsibilities that devolve upon 
them in terms of leadership· and example. Their control 
is in the hands of the intellectual and professional 
leaders (rather than being centered on the college 
campuses), and while they represent a certain exclusive-
ness insofar as only college men and women of acceptable 
academic performance may become members, they have 
characteristically exhibited a creative concern for the 
whole group. 
b) Organizations of Integrative Interests , 
(1) The National Association for the Advancement 
of Colored People 
Perhaps the best known organization commonly 
associated with Negroes is the NAACP--the National Associ-
ation for the Advancement of Colored People. Strictly 
speaking, the NAACP is ~ a "Negr6' organization, although 
the majority of its membership is Negro. 
The NAACP is a large membership organization, with 
some 350,000 members located in almost every 
state. • • • More than 50 percent of the members 
are in the 17 southern and border states. Both 
the membership and the national staff of 90 persons 
are multiracial, with an estimated 8 to 12 percent 
of whites among the members.l 
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All presidents of the NAACP have been wbite, 2 but 
75 percent of tne present 48~ember Board of Directors 
are Negroes. 3 The Board of Directors has included such 
well known persons as Walter Reuther, Ralph Bunche, 
Mrs. Eleanor Roosevelt, Benjamin Mays, Herbert H. Lehman, 
and Judge William H. Hastie. The Association has 21 vice-
presidents, among whom have been Norman Cousins, Senator 
Wayne Morse, Rabbi Judah Cohn, Oscar Hammerstein II, 
Bishop w. J. Walls, Eric Johnston, and A. Philip Randolph. 4 
Roy Wilkins, Executive Secretary, is a Negro, as is 
Thurgood Marshall, the Qhief liegal Counsel. The Treasurer 
is Allan Knight Chalmers, a white professor·at the Boston 
University School of Theology. 
The NAACP was created. largely as a response of 
liberal whites and militant Negroes to the increasing out-
rages against Negroes in the South after the turn of the 
1
"What is the NAACP?" Information Service (New York: The National Council of the Churches of Christ 
in the United States of America, February 23, 1957), p. 1. 
2Ibid. 
-
3 Ibid., p. 2. 
-
4All named officers were in office in 1957. 
century. J. Saunders Redding reports that: 
In the first decade of the [present) century, 
nearly a thousand of them [Negroes] were lynched 
in public spectacles that outmatched the Roman 
circus for savagery and obscenity. No appeal to 
conscience was effectfve. Civil, legal, and moral 
rights meant nothing. 
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The Southern viewpoint followed the migrating 
Negroes North and West. In the summer of 1908, a race 
riot, precipitated by a false accusation of rape by one 
woman, who had been beaten by her paramour, 2 and led by 
another woman already under indictment as a criminal and 
out of jail on bond, 3 focused the attention of the nation 
on Springfield, Illinois. 
Here in the home of Abraham Lincoln, a mob containing 
many of the town's 'best citizens,' raged for two 
days, killed and wounded4scores of Negroes, and drove thousands from the city. 
Following the riot, the city of Springfield "dis-
charged more than 50 Negro employees, although 'it was 
acknowledged that their efficiency and fidelity were not 
questioned.'"S The State of Illinois dismissed still 
1J. Saunders Redding, Then Came in Chains (New York: J. B. Lippincott, 195 ), p. 225. 
2 Ibid., p. 224 • 
........... 
3Ibid., p. 225. 
4National Council of Churches Information Service, 
Feb. 23, 1257, p. 2. 
5 ' Redding, p. 225. 
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others. Disheartened by it all, "a thousand Negroes, many 
of them substantial and respected citizens, left the city 
for parts unknown."1 
It was against this background that the NAACP came 
into being. An article by William English Walling in the 
September 3, 1908 issue,of the Independent declared: 
Either the spirit of the abolitionists, of Lincoln 
and Lovejoy, must be revived and we must come to 
treat the Negro on a plane of absolute political 
and social equality, or Vardaman and Tillman [of 
Mississippi and South Carolina] will soon have trans-
ferred the race w~r to the North.2 
Walling, a well known writer and journalist, was 
moved not so much by the riot itself, as he was by the 
implications of such terror for the national welfare. If 
unchecked, such behavior could destroy the political 
democracy and the unity of a nation just recently emerged 
from civil strife. "Who realizes the seriousness of the 
situation," he wrote, "and.what large and powerful body of 
citizens is ready • • • to aid?" 
In response to Walling's article, Marj White 
Ovington, a wealthy white social worker in New York City, 
wrote him and arranged a meeting also attended by Dr. Henry 
1Ibid. 
2National Council of Churches Information Service, 
Feb. 23, 1957, quoting the Independent, p. 2. 
85 
Moskovitz in January of 1909. Subsequently, a call "for a 
national conference on the Negro questio~' drafted by 
Oswald Garrison Villard, was issued on Lincoln's birthday. 
The response was indicative of the concern of men and 
women of stature over the unhappy state of affairs. To 
the meeting came w. E. B. Dubois of the Niagara movement; 
Jane Addams of Hull House; JoQn Dewey, philosopher and· 
educator; Moorefield Story, Oswald Garrison Villard, 
Rabbi Stephen Wise, William Lloyd Garrison, J. G. Phelps 
Stokes, and others. Conspicuous in absence was Booker T. 
Washington. Fifty-three persons signed the statement 
drawn up by Villard~-Negroes, Jews, but mostly whites. 
The NAACP was formally incorporated in 1910--committed to 
an uncompromising policy of racial equality. 
In the 50 years of its existence, the NAACP has 
done much to loosen the collar of caste that has chafed 
the neck of the Negro for.so long. Its record is well 
known, and we shall not recite i.t~except- .. to say that 
in its triple-threat1 to disprivilege and discrimination, 
it has made more important enemies than any organization 
with which Negroes have ever been associated in their 
journey along "the lonesome road." Perhaps this is its 
1Legal, legislative, and educational. 
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best index of success. 
(2) The National Urban League 
Like the NAACP, the Urban League is not strictly 
a "Negro" organization. Of its Executive Board of 15 
members, eight are white and seven are Negroes. Further, 
the League has always had a white President, while the 
Executive Secretary has always been a Negro. The League 
maintains 46 branches, 12 of which are in the South. 
The Urban League, as does the NAACP, maintains executive 
offices in New York City. 
Here the similarity ~nds. J. Saunders Redding 
makes the telling comment: "If the NAACP was too radical 
to merit the support of the philanthropists who gave to 
Negro causes, the National Urban League was not. nl In 
this comment lies the answer to much of the confusion 
about the roles of these respective organizations. The 
NAACP receives the greater part of its financing from 
memberships, though individual contributions and grants 
from foundations are not insignificant. 2 On the other 
hand, the Urban League is dependent upon community chests 
and other local resources for financial support. 3 Hence, 
1 Redding, p. 229. 
~yrdal, p. 821. 
3 Ibid., p. 838. 
-
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the League is forced by nature of circumstances to express 
a program philosophy acceptable. to the sources of its sup-
port. 
The National.Urban League was born of a coalition 
of three social agencies of overlapping functions in New 
York City in 1910. Around 1905 or 1906, the Committee for 
Improving the Industrial Conditions of Negroes in New York 
City and the League for the Protection of Colored Women 
represented the organized attempts of certain white philan-
thropists to ameliorate social conditions among Negroes in 
New York. In 1910, yet another interracial g~oup, the 
Committee on Urban Conditions Among Negroes, made a similar 
debut. In 1911, these three organizations merged to become 
the National League of Urban Conditions Among Negroes, es-
pousing the theme that "the Negro needed not alms but 
opportunity--opportunity to work at the job for which the 
Negro was best fitted, with equal pay for equal work, and 
equal opportunity for advancement."1 This has remained the 
controlling philosophy of the League, and "jobs for Negroes" 
has received its major program emphasis, although other 
services are frequently made available. 2 
1 Ibid., p. 837. 
-2see Myrdal, p. 838, for a partial catalogue of 
the activities of the local Leagues, which range from vo-
cational guidance to providing supplementary parole super-
visors for youth delinquents. 
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D. Summary 
In this chapter we surveyed some of the responses 
that groups and individuals of minority group status have 
made in their efforts to avoid, or to alleviate the ef-
fects of prejudice. Of first importance is the fact that 
group consciousness is markedly increased in the face 
of discrimination on the part of same out-group, and that 
this consciousness of kind may result in an idealized 
image of the in-group. It may also be productive of self-
hatred. 
There are three basic types of response to prejudice 
and discrimination: they are avoidance, acceptance and 
aggression. In the case of some minorities, total avoidance 
may be accomplished by complete withdrawal from the 
minority group and passing into the majority group. For 
most Negroes, this possibility is precluded by their 
physical differences or "visibility." Since avoidance is 
not always possible, many minority group members find 
acceptance to be a more realistic mode of adjustment, 
especially Where both social visibility and economic de-
pendency are £·actors. Sometimes acceptance is unconscious. 
Aggression is aimed at the destruction of a person, or of 
his values and symbols, and it may be direct, indirect, 
displaced or unconscious. Aggression may take an infinite 
number of forms, and it is often disguised by behavior 
that seems innocuous or inane. American Negroes have 
characteristically avoided expressing their resentments 
against whites by direct physical aggression, but they 
have utilized other forms such as literature, art and 
humor. 
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Organized responses against the effects of preju-
dice have been common to most minority groups. The Spanish-
Americans, Japanese-Americans, Jews and American Negroes 
have all developed organizations calculated to protect 
their peculiar interests against the harshness of the 
dominant majority. Almost all ethnic groups havefound 
such organizations useful during the period of pre-
assimilation, but have tended to de-emphasize their im-
portance as their assimilation into the larger society 
progressed. Today, only the Jews and the Negroes have sig-
nificant national organizations which function primarily 
to advance or protect the group interests from the effects 
of prejudice and discrimination. The two most important 
Negro organizations are the National Urban League and the 
National Association for the Advancement of Colored People. 
The Urban League has functioned primarily as a compromise 
agency whose chief concern has been to seek better jobs, 
better opportunities for Negroes. The NAACP has sought 
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through litigation, legislation and education to remove 
barriers which prevent the Negro from enjoying his consti-
tutional·:rights as an American Citizen~ Both organizations 
have integrated boards and staffs, and both accept the 
principle of integration as being a desirable social goal. 
In the next chapter we shall look at "black 
nationalism," a philosophy which favors racial separation, 
and which draws its membership from Negro groups not 
respons.i v e to the policies or the techniques of the Urban 
League and the NAACP. 
CHAPTER III 
BLACK NATIONALISM: RELIGIOUS AND POLITICAL 
In the ineffable frustration incident to his un-
acceptable status in the American society, the Negro has 
not always sought release through the familiar mechanisms 
of personal escapism or the establishment of associations, 
which, by their limited emphases or mixed constituency, 
gave tacit recognition to the white man's claims of 
superiority. Scant attention has been paid by popular 
historians to the numerous slave revolts in the United 
States, and the image of the docile, accepting black has 
been perpetuated in modem times. Hence it is that the 
unsuspecting majority is shocked with disbelief and even 
chagrin by an occasional public repudiation of the stereo-
type they have always accepted. When the Negro they 
thought they "knew" so well sometimes steps out of the 
role in which he has been customarily cast, it seems 
to many like an act of treason. For example, when Marcus 
Garvey announced in 1920 that "the white man need expect 
no more Negro blood shed on his behalf, [and that] 'the 
dying to be done by the black man in the future • • • 
will be done to make himself free'," the speech was 
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sufficiently alarming to be cited as sedition. 1 
It is incredible that such expressions should be 
viewed with surprise. It would be logically more surpris-
ing if resentment and hostility were ~ present in the 
thought patterns of a people who conceive themselves as 
oppressed, and who can identify their oppressors. This 
is precisely the tragedy of America, that she is oblivious 
of the smouldering resentments of millions for whom the 
"American Creed" is considered a mockery. But then, 
America has sometimes exhibited a studied ignorance of 
whatever pertains to the troublesome question of the Negro 
minority. 
The ignorance about the Negro, is not, it must be 
stressed, just lack of interest and knowledge. It 
is a tense and high-strung restriction and distor-
tion of knowledge, and it indicates much deeper 
dislocations within the minds of Southern whites. 
These dislocations are clearly visible in stereo-
typed opinions. The stereotypes are ideas which 
are agreed uvon and permitted. They express a 
belief that all niggers' are thus and so. They 
block accurate observation. It is amazing to see 
the stern look on even educated people when they 
repeat these trite and worn stupidities •.• • z 
1Edmund D. Cronon, Black Moses (Madison: The 
University of Wisconsin Press, 1955), p. 66. 
2 Arnold Rose, The Negro in America (Boston: 
The Beacon Press, 1948), pp. 17-18. 
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This "convenient ignorance"1 on the part of whites 
compounds the frustrations of the Negro minority, which, 
now more than ever before, is determined to be heard--or 
at least seen. The conspicuous consumption, the over-
emphasis on titles, the preoccupation with such values as 
academic degrees, foreign travel, unique professional 
appointments-- and increasing protest participation, all 
add up to a rejection of racial anonymity and the tradi-
tional stereotype. This is not to say that these activ-
ities are not conceived as values in themselves; they are, 
but like his "double duty dollar,"2 every important aspect 
of the Negro's behavior is likely to have a race angle, 
even though he is not at all times conscious of this 
fact. 
To the Negro himself, the Negro problem is all 
important. A Negro seldom talks to a white man ••• 
without consciousness of this problem. Even in a 
mixed white and Negro group of closest friends in 
Northern intellectual circles, and probably even in 
an all-Negro group, the Negro problem constantly 
looms in the background. It steers the jokes and 
allusions if it is not the dominant topic of con-
versation. The Negro leader, the Negro social 
scientist, the Negro man of arts and letters is 
1 ~., p. 16. 
2The theory that every dollar spent with a business 
which employs Negroes does "double duty"; i.e., it buys the 
desired goods while helping to provide jobs for Negroes. 
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likely to view all social, economic, political, indeed 
even aesthetic and philosophical issues from the Negro 
angle. What is more, he is expected to do so. He 
would seem entirely out of place if he spoke simply 
as a member of a community, a citizen of America •••• 
In the existing American civilization he can attain 
some degree of distinction, but always as a representa-
tive of 'his people,' not as an ordinary American 
citizen. • • • The Negro genius is imprisoned in the 
Negro problem.l 
Since, under the circumstances confronting him, 
the Negro is required to be "Negro" before (and sometimes 
to the exclusion of) anything else--i.e., he is a Negro 
professor, or a Negro pitcher, or a Negro racketeer--it is 
reasonable to assume that at some point he will glorify 
that from which he cannot escape. It would be absurd to 
say, of course, that all Negro race pride is rationalized, 
for even a slave can resent his bondage, be scornful of 
his master, and yet think quite highly of himself. It is 
said of Denmark Vesey, an ex-slave who engineered an 
elaborate slave revolt in Charleston in 1822, that: 
Even whilst walking through the streets in company 
with another, he was not idle; for if his companion 
bowed to a white person he would rebuke him, and ob-
serve that all men were born equal, and that he was 
surprised that anyone would degrade himself by such 
conduct; that he would never cringe to the whites, 
nor ought anyone who had the feelings of a man. 
When answered, 'We are slaves,' he would sarcastically 
1 Rose, pp. 11-12. 
and indignantly reply, 'You deserve to remain 
slaves.•I 
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Vesey was hanged, along with 34 confederates, for 
leading the insurrection; but he died as he had lived, with 
courage and conviction, acknowledging no man his inherent 
superior. But nationalism is more than courage and rebel-
lion; it is a way of life. It is an implicit rejection of 
an "alien" culture and an explicit rejection of the symbols 
of an alien culture. 
Nationalism is based upon the ethnocentrism of national 
groups which causes them to regard their culture as 
superior to tha.t of all other nations. Failure to ap-
preciate the needs and inclinations of other peoples 
and the tendency to ridicule those customs, traditions, 
and habits which differ from their own contribute to 
• • • hostilities. • • • National slogans, myths, and 
collective representation§ create a national enthusiasm 
which accepts no rebuffs.Z 
But nationalism may, and often does, express itself 
in chauvinistic behavior. It has a way of blinding its 
adherents to the facts as they exist or have existed, and 
to the realistic probabilities of favorable change in the 
future. To arbitrarily "create" a history which, it is 
1E. Franklin Frazier, The Negro in the United 
States (New York: The Macmillan Co., 1949), p. 88. Quot• 
ing Lionel Kennedy and Thomas Parker, An Official Report 
of the Trials of SundE£ Neftroes Charfed with an Attempt to 
Raise an Insurrection n t e State o South Carolina. 
~abel A. Elliot and Francis E. Merrill, Social 
Disor8anization (2d ed.; New York: Harper & Bros., 1950), 
p. 71 • 
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hoped, will be favorably evaluated by present members of 
a hostile dominant group is to misunderstand the sequence 
of the rationalization by which the dominant group arrives 
at the belief in its own "innate" superiority, and the 
consequent inferiority of all others. Every group, whether 
racial, ethnic, national, or other creates myths about its 
past, but only the myths of the group in power are credit-
able. The powerful majority tends to write its history to 
justify its place of power and dominance, while it writes 
or interprets the histories of all subordinate groups as 
justifying their subordination. Hence, to accept the 
nationalistic interpretations of the history of a group 
in search of status, (i.e., power), would be to relinquish 
power by the simple act of recognition. And since power is 
a quantitative value (which is thought to be diminished by 
sharing it with others), it is inexpedient to recognize the 
claims of a "noble" or "creative" past on the part of any 
not presently in power. 
Written history is always, at best, an ex post 
facto interpretation of a given series of events or rela-
tions. Such is the case whether one has in mind minority 
groups or nation states. Further, the historical claims 
made by a group or a nation will be directed toward the 
destruction of the status quo, or toward its preservation, 
or toward its enhancement, or toward prevention of its 
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deterioration. For example, when Hitler wished further to 
enhance an already burgeoning German prestige, he wrote in 
Mein Kampf: "'If we divide the human race into three 
categories--founders, maintainers, and destroyers of 
culture--the Aryan stock alone can be considered as rep-
resenting the first category • .,,l Again, Oscar Handlin 
shows how the South sought to prevent deterioration of 
the status quo (with reference to social distance between 
whites and Negroes) by finding new bases for subordination: 
If the inferiority of the Negro was still to be 
asserted it could not be on the basis of his [former] 
condition as a slave, but only on the basis of his 
race. • • • 
The majority of the whites would under no circum-
stances yield their position of superiority. To ac-
cept the equality of the Negro would have run counter 
to the complex of beliefs and habits nurtured through 
almost two centuries of slavery. It would also have 
amounted to an admission of guilt, not only for the 
injustices of slavery, but also for the disaster of 
the war. That was intolerable. The inferiority of 
the Negro was more than a habit of thought, more than 
a justification for privilege. It was an article of 
faith, made necessary by the society's history. 
(Italics mine) •••• 
A comprehensive doctrine of race was [now] essen-
tial to justify the developing patterns of segregation. 
The Negroes were a separate, distinct, biologically 
inferior species, and that explained their degradation 
despite the futile effort to bestow freedom and equality 
upon them by law.2 
1Quoted in George E. Simpson and J. Milton Yinger, 
Racial and Cultural Minorities (Rev. ed.; New York: 
Harper & Bros., 1958), p. 38. 
2oscar Handlin, Race and Nationality in American 
Life (Garden City: Doubleday & Co., 1957), pp. 36-37. 
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Whether these judgments of the South are valid re-
quires no argument. But it !! important that they pre-
vailed over the contending judgments of Negro spokesmen 
like Frederick Douglass, w. E. B. Dubois, and others of 
the Reconstruction and post-Reconstruction era. Certainly 
the South was, and is fiercely nationalistic, but, vis-a-vis 
the Negro, the nationalistic claims of the South are sup-
ported by power. The nationalism of the Negro may be 
tolerated within limits, but it has no substantial cred-
ibility where credibility would be most effective. It is 
a unifying force expressive of extreme group-identification, 
but whether it can issue in substantially more than emotional 
relief is problematical. 
We are aware that it is probably not strictly ac-
curate to talk about "nationalism" when referring to the 
extreme group identification of American Negroes. The 
literal implications of "nationalism" refer, of course, 
to the idealized cultural values of a nation. Hence, na-
tionalism among American Negroes would logically be synony-
mous with "Americanism." However, the use of that term 
would be misleading, for although the American Negro is 
undoubtedly as "American" as one can be (with the possible 
exception of the American Indian), he is a "rejected" 
American, so his nationalism must fasten upon some other 
value symbol. Lloyd Warner makes the interesting 
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observation that "The [Protestant] Negro is culturally 
more like the white 'old American' than [are) any other 
sub-groups in America, yet he occupies a very subordinate 
position where there is little likelihood of his ultimate 
assimilation unless our social order changes."1 
It would be equally hazardous to employ "ethno-
centrism," for the American Negro does not constitute an 
"ethnic" group, since he is not "distinguished by culture, 
language, or nationality." Indeed, one social scientist 
insists that: 
The conspicuous feature of the Negro in America is 
that his aborifRnal culture was smashed. • • • The 
tmportance of is basic fact for the Negro in 
America cannot be overestimated. It means in effect 
that the old types of social organization and all 
their derivations could not continue, but a new type 
of emergent adjustment derived from the new conditions 
would have to be established."2 
lw. Lloyd Warner and Leo Srole, The Social Systems 
of American Ethnic Groups (New Haven: Yale University 
Press, 1945), p. 295. 
2Abram Kardiner and Lionel Ovesey, The Mark of 
~ression (New York: w. w. Norton & Co., 1951), p. 39. 
U: see a somewhat broader definition of ethnocentrism in 
Brewton Berry, Race Relations (Cambridge: Riverside Press, 
1951), p. 77. Says Berry, "Tbe ethnic group is a human 
group bound together by ties of cultural homogeneity. 
Complete uniformity, of course, is not essential; but there 
does prevail in an ethnic group a high degree of loyalty 
and adherence to basic institutions, such as family pat-
terns, religion, and language. • • • There is usually some 
sort of object to which the group manifests allegiance, 
such as a monarch, a religion, a language, or a territory. 
Above all, there is a consciousness of kind, a we-feeling. 
The ethnic group may even regard itself as a race, but the 
fact of such common descent is of much less importance than 
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The American Negroes, the Jamaica Whites, the 
Cape Coloureds, the Anglo-Indians are not ethnic groups 
because they have developed no unique culture, being 
participants in the culture of the "host society." But 
these groups are respectively identified and "bound to-
gether [by] common • • • hereditary physical features on 
the basis of which they are ascribed a status in their 
society and are excluded from full participation in the 
life of that society.-"1 Such groups are.often referred to 
as "racial groups" on the basis of assumed hereditary 
biological characteristics. 2 However, "race" is at best 
a rather nebulous term, 3 and since there are no pure races, 
the assumption that there is a blood relationship, and the 
myths of the group develop to substantiate such an assump-
tion." 
1Brewton Berry, Ibid. 
2Ibid. 
3For discussion on race, see the following: Ethel 
Alpenfels, Sense and Nonsense About Race (New York: Friend-
ship Press, 1957); Ruth Benedict, Race: Science and Politics 
(New York: Viki~ Press, 1950); Franz Boas, AritfiroSo1ogy 
and Modern Life (New York: w. w. Norton & Co., 192 ); J. Deniker, the Races of Man {London: Walter Scott Publishers, 
1913); Oscar Handlin, Rice and Nationality in American Life (Garden City: Doubleday & to., 1957); F. H. Hankins, The 
Racial Basis of Civilization (New York: Alfred Knopf,~26); 
Ben J. Marais, Colour, the Unsolved Problem of the West (Capetown: Howard B. Timmins, 1952); Simpson, George E., and 
Yinger, J. Milton, Racial and Cultural Minorities in the 
United States 1st ed. revised. (New York: Harper and 
Brothers, 1958); w. Ashley Montague, Man's Most Daneerous 
~tfh (New York: Columbia University Press, 1942);ordon 
port, The Nature of Prejudice {Garden City: Doubleday, 
1958). 
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it would be especially inappropriate to apply it to the 
American Negro, who is both African and Anglo-Saxon, 
Indian and Frenchman--a composite of every major "racial 
stock"1 and every nationality of Western Europe. 2 Hence, 
although the movements we shall describe below and in 
the following chapter have many of the Elements of "racism," 
race is not the fundamental category to which the idealized 
values refer. W. E. B. Dubois observes that a common 
suffering rather than a common biology has been the im-
portant factor uniting the Negro in what is usually re-
ferred to as "nationalism." 
The so-called American Negro group • • • while it is 
in no sense absolutely set off physically from its 
fellow Americans, has nevertheless a strong, 
hereditary cultural unity born of slavery, of common 
suffering, prolonged proscription, and curtailment 
of political and civil rights. • •• Prolonged 
policies of segregation and discrimination nave 
1
"A 'stock' may be defined as the descendants of 
a large group of people who once lived in the same geo-
graphical area and shared certain physical traits that are 
inherited. These traits set them apart from other groups 
who have other combinations of physical characteristics." 
Alpenfels, p. 19. 
2see Gunnar Myrdal, "Race and Ancestry," An 
American Dilemma (New York: Harper & Bros., 1944}; 
pp. 113-136. See also John Hope Franklin, From Slavery to 
Freedom (New York: Alfred A. Knopf, 1956); E. Franklin 
Frazier, Negro in the u.s., n. 6. 
involuntarily welded the mass almost into a nation 
within a nation •••• 1 
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The "nationalism" of the American Negro then, is 
not a voluntary response to a felt need to set himself 
apart in order to insure the preservation of some cultural 
value. Rather it is a defensive response to external 
forces conceived as threatening not his culture, but his 
creative existence. lt is a unity born, not of the wish 
to conserve a set of values, but to escape a set of condi-
tions. Negroes are Negroes first, not by choice, but by 
external compulsion. A Jew is a Jew, because to be a Jew 
represents for him the epitome of cultural attainment. 
A Negro is a Negro because he is so defined--and he did 
not participate in the act of definition. 2 
Black nationalism is the capitalization of the 
conditions of disprivilege as a tool for eliminating 
those conditions. It is a reaction to the oppressive 
hostility o~ the majority group, and the glorification 
of the unique symbols of the blacks which are held by 
lw. E. B. Dubois, "Three Centuries of Discrimina-
tion," The Crisis, Vol. LIV (December, 1947), 362-3. 
2cf Melville J. Herskovits: "The word 'Negro, • 
as employed in the United States has no biological mean-
ing. • • • a social definition takes precedence over the 
biological reality." Man and His Works, (New York: 
Alfred A. Knopf, 1950), p. 144. 
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the whites to be repugnant. Some sociologists have 
labeled such behavior "Negritude," which term is defined 
as: 
an exhaltation of African-Negro specificity, 'a kind 
of highly elaborated counterracism.' ••• It in-
volves a 'particularly intense racial awareness,' not 
uncoupled to political activity and demands. It is a 
term descriptive, also, of an appreciation of a new 
black unity experienced by its adherents, a conscious-
ness of sharing in a past and in the making of the 
future.l 
The nationalism of the American Negro is, as we 
have suggested earlier, without realistic reference to a 
past or present "nation" or state, for as explained supra, 
the conditions of slavery were not conducive to an ef-
fective continuity of African culture in America. Hence, 
the culture of the American Negro is in all things 
"Western." Although he is excluded from full participation, 
he had no choice but to adopt and become a part of the 
culture which held him a slave. However, the non-existence 
of a past or present nation, which would serve to 
"nationalize" his Negritude, is not an effective barrier 
for Negro movements displaying the common characteristics 
of nationalism; for if there is no past or present nation 
~elvin Conant, Race Issues on the World Scene 
(Honolulu: University of Hawaii Press, 1955), p. II9. 
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to which their nationalism may refer, what is to prevent 
the projection of a Black Nation in the futuret Negro 
nationalism refers not to any existing state, but to the 
existence of a state to be established. Africa, the 
"traditional home of black men," becomes one of the organ-
izing symbols which establish the common ground of black 
unity, along with such other symbols as slavery, suffering, 
and discrimination, and the important quality of being 
non-white. The emergence of current African nationalism 
expressed in the independence of African national states 
will have the effect of reification of what has been but 
a symbol for the nationalism of American Negroes. That 
African nationalism will also catalyze black nationalism 
in America may be counted as inevitable. 
Nationalism is ordinarily political, in that it 
refers to common values arising out of the existence of 
a state; but as we have seen, black nationalism does not 
address itself to any existent state. It may be little 
more than a state of mind, a sharing of sentiments of 
peculiar interest to Negroes. 1 Hence, black nationalism 
1As is true of the United African Nationalist 
Movement, an amorphous Harlem "movement" led by James 
Lawson. The UANM has little interest in Africa other 
than sentimental, and no interest whatever in participat-
ing in the settlement of any African state. Yet, it 
holds weekly meetings, promotes the sale of African art, 
and through its leader, propagandizes on behalf of a 
free Africa. See Michael Clark's comprehensive article 
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may, and does, seize upon any number of interests important 
to "the race" as focal points for group identification, or 
vehicles of counter-aggression against the white majority. 
One favorite interest is religion; another is in fact 
political, or politico-economic. The former has no sub-
stantial concern with a national state; the latter makes 
the creation of a state central to its appeal. 
These two differing emphases of black nationalism 
are perhaps best represented in the Moorish Science Temple 
movement of Noble Drew Ali, and the Universal Negro 
Improvement Association movement of Marcus Garvey. Both 
men had substantial followings, but neither did much to 
change the conditions responsible for such success as they 
could claim. We now turn to a description of these 
respective movements. 
A. Religious Nationalism: The 
Moorish Science Temples 
About 1913, a North Carolina Negro, born Timothy 
Drew in 1866, established a "Moorish Science Temple" in 
Newark, New Jersey. 1 There is little to indicate that 
on the "Rise in Racial Extremism," The New York Times, 
January 25, 1960, p. 1. 
1see Arthur H. Fauset, "Moorish Science Tetmple of 
America" in J. Milton Yinger, Religion, Soeietf, and the 
Individual (New York: The Macmillan Co., 1957 , pp. 498-507; 
or see E. Franklin Frazier, The Negro in the u.s., pp. 358-359. 
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Drew had a formal education to draw upon, but at some point 
he apparently had some exposure to oriental philosophy. 
He was particularly impressed by the racial inclusiveness 
of oriental religious thought, and saw in it a possible 
answer to the Negro's plight in a color-conscious America. 
If Negroes could somehow establish an identity with the 
oriental peoples, whose religious philosophies knew nothing 
of the "curse of Canaan"1 or found it irrelevant, perhaps 
they could become less susceptible to the everyday hazards 
of being "everyday Negroes" in America. Accordingly, 
Drew, operating under the license of religion and untroubled 
by the inconveniences of history, decreed that thenceforth 
American Negroes were to be known as "Asiatics." Says 
Fauset: 
He became obsessed with the idea that salvation for the 
Negro people lay in the discovery by them of their 
national origin; i.e., they must know whence they came, 
and refuse longer to be called Negroes, black folk, 
colored people, or Et~opians. They must henceforth 
call themselves Asiatics, to use the generic term, or, 
more specifically, Moors, or Moorish Americans.2 
1For an enlightening discussion of 19th century 
doctrine so recently resurrected by some American Christians, 
see Everett Tilson, Se~egation and the Bible (New York: 
The Abingdon Press, 19 8) pp. 23-26. 
2Yinger, p. 498. 
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To document this ethnic transformation, Drew issued 
"Nationality and Identification Cards" to his followers. 
The cards bore a replica of the Islamic symbol; i.e., the 
star and crescent, a replica of clasped hands, and a 
replica of circle "7." It also announced that the bearer 
honored "all the Divine Prophets, Jesus, Mohammed, Buddha, 
and Confucius," and pronounced "the blessings of the God 
of our Father, Allah" upon the bearer. Further, the 
identification card declared its possessor to be tta Moslem 
under the Divine Laws of the Holy Koran of Mecca, Love, 
Truth, Peace, Freedom, and Justice." It concluded with the 
assurance, "I AM A CITIZEN OF THE UNITED STATES," and was 
validated by the subscription, "NOBLE DREW ALI, THE PROPHET." 
Drew's movement spread from New Jersey to Pittsburgh, 
Detroit, and Chicaio, and there were temples in a number 
of cities across the South. In Chicago the movement 
rapidly gained momentum and soon became a problem for law 
enforcement officials. The members of the cult felt an 
exaggerated sense of security and importance in their new 
"Asiatic" status. However, this sense of "change" was not 
accepted by the whites, who saw no reason to relinquish 
their traditional racial constructs. The Moors, however, 
were certain that the whites, "Europeans," (as they were 
called by the Moors) were soon to be destroyed, and that 
they, the Asiatics, would soon be in control. 
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A number of disturbances developed. The Moors, made 
conspicuous by their fezzes, walked the streets, 
treating White folk with open contempt. In various 
parts of the Middle West they became anathema to the 
police. 
In Chicago, affairs reached the point where mem-
bers of the cult would accost white people on the 
streets, and showing their membership cards or the 
button they wore in their coat lapels, would sing 
the praises of their prophet, now known as Noble 
Drew tli, because he had freed them from white domina-
tion. 
The cult members were led to believe that the 
imminent destruction of the whites was signified by the 
appearance in the sky of a star within a crescent moon. 
As the racial irritations cued off by the aggressive be-
havior of the Moors grew worse, Noble Drew Ali issued a 
warning to his followers to exercise more restraint. They 
were cautioned to "stop flashing [their] cards before 
Europeans," and to avoid making agitating speeches on their 
jobs. Observed the Prophet, "We did not come to cause 
confusion; our work is to uplift the nation." 
Despite the sincerity and the simple idealism of 
the leader, the Moorish Science movement eventually ad-
dressed itself to some new directions not anticipated in 
its founding philosophy. As is characteristic of mass 
movements, its growth and expansion began_ to attract the 
better educated individuals, who saw in it the irresistible 
1 Yinger, p. 500. 
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opportunity for private gain and exploitation. Anxious 
to extend the movement byond the limits of his felt 
capacities, Noble Drew Ali opened the door to men with 
better education but questionable motives. In a short time 
this "new blood" proved to be costly indeed. The less dis-
criminating followers of the Prophet found themselves--like 
their counterparts in other religions--being duped with the 
efficacy of various charms, relics, magical potions, pic-
tures, and spurious literature. The leaders grew rich off 
the gullibility of the credulous masses, and when it became 
apparent that Noble Drew Ali was the chief obstacle to a 
more complete exploitation, he was shunted aside. Eventu-
ally, he was killed. 1 
The cult split into numerous smaller groups after 
the death of its founder, and although it is no longer a 
1The responsibility for the death of Noble Drew 
Ali has never been officially placed. During the struggle 
for power among the leaders of the cult, one leader was 
killed. Ali was not in Chicago at the time of the killing, 
but upon his return he was arrested and charged with murder 
by police officials who were at best somewhat weary of his 
movement. He was never brought to trial, for he died 
shortly after being released on bond. The cause of his 
death is variously attributed to a "third degree" given 
htm while under arrest, or to a subsequent beating admin-
istered by his rivals for power within the movement. Cf. 
the Fauset article in Yinger, p. 500; or see Arthur H. 
Fauset, Black Gods of the Metropolis, Vol. III of Pub. of 
Philadelphia Anthropological Society, (Philadelphia: 
University of Pennsylvania Press, 1944). 
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potent force in the Negro Community, some temples remain 
active in the industrial cities of the North. Many 
present-day Moors believe Noble Drew Ali to be reincarnate 
in their present leaders, and the Holy Koran of the 
Moorish Holy Temple of Science1 continues to be the sacred 
book of the various sects. The Holy Koran contains the 
teachings of the Prophet and various other esoteric mater-
ials. Membership continues to be limited to "AsiaticS:' 
i.e., non-Caucasians, who renounce the traditional category 
and the implications of being "colored," or "Negro." Each 
new member attaches the term "el" or "bey" to his name in 
signification of his new Asiatic status. Initiation fees 
are usually a dollar and stipulated dues are paid thereafter. 
The cult considers itself to be Moslem, but it has 
retained many of the familiar markings of Christianity. 
Jesus, for example, remains a prominent figure in the 
worship services, and hymns, though revised to appropriate 
the new teachings, retain the rhythmic chant forms of the 
long-comforting Negro spirituals. Love is the guiding 
spirit of the universe, and "the fallen sons and daughters 
of the Asiatic Nation of North America need to learn to 
love instead of hate; and to know of their higher self and 
lower self." The Moors are taught that "before you can have 
1Not to be confused with the Koran of classical 
Islam. 
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a God you must have a nationality," and Noble Drew Ali, 
Who was a prophet, ordained of God, gave his people a na-
tion (Morocco). 
The Moors attach great signification to names. 
The name means everything; by taking the Asiatic's 
name from him and calling him Negro, black, colored, 
or Ethiopian, the European stripped the Moor of his 
power, his authority, his God, and every other worth-
while possession.l 
Each religion, too, has its proper adherents, and 
they should not be inter-confused: 
Christianity is for the European (paleface); Moslemism 
[sic] is for the Asiatic (olive-skinned). When each 
group has its own peculiar religion, there will be 
peace on earth. 
[However], Noble Drew Ali is a kindred personage 
and spirit to Confucius, Jesus, Buddha, and Zoroaster.2 
In the worship services in the temple, members are 
seated separately by sex. There is a notable absence of 
the kind of expressive fervor of the stereotyped lower 
class Negro Church. The services are subdued and quiet, 
and while all present are expected to pay careful attention, 
there are few responses from the congregation, and these 
are hardly audible. Meetings begin and end with undeviating 
punctuality, beginning at 8 p.m. and ending at 10. Friday 
1Yinger, p. 504. 
2Yinger, P• 504. 
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is considered the Sabbath day, but meetings are held on 
Wednesday and Sunday evenings as well. No baptism or 
COIIIDunion is observed. Members are required to pray at 
sunrise, noon, and sunset, hands upraised, facing Mecca. 
The Moors greet their fellows with the salutation 
"Peace!" or "Islam!" Male members are expected to wear 
the red fez at all times, whether in the temple, at home, 
or on the street. Great emphasis is placed upon the 
responsibility of the husband as protector and provider 
with reference to the family. Women are enjoined to be 
good homemakers and to obey their husbands. Divorce is 
discouraged. Monogamy is the only form of marriage recog-
nized, and marriage ceremonies are performed by the 19Grand 
Sheik," or Governor in charge of the local temple. Most 
secular entertainments are forbidden, as is the use of 
cosmetics, alcohol, and tobacco. Meat and eggs are taboo, 
but fish and vegetables may be eaten. Personal cleanliness 
is stressed, al:though shaving is prohibited. 
Despite the racial boisterousness of some of its 
adherents, the Moorish Science movement did not consider 
itself "radical." Fauset found that: 
The Moors must struggle on, establishing a world in 
which love, truth, peace, freedom, and justice will 
flourish. Always there must be peace, and although 
the Moors are hostile to the palefaces, there must be 
no question of obedience to the American flag and 
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loyalty to the United States. 1 
All Moorish Americans must obey the laws of their (American) government. 'Radicalism is forbidden.•Z 
Observes E. Franklin Frazier, the Howard University 
sociologist: 
This movement, like the [Father] Divine movement, com-
bined certain elements in the history of the Negro 
with new definitions of the Negro's experiences in 
the city •••• The most important feature of the cult 
was that while it forbade 'radicalism' and enjoined 
loyalty to the country, it offered a transformation 
of the Negro's personality which enabled him to adjust 
to the racial discriminations in the northern city.3 
We are to meet the Moors again later in this study, 
for many of them are found in the nuclei of older members 
in the various temples of Islam. In many respects, they 
may be expected to feel at home in this new nationalism, 
for as we shall see, it continues them in their familiar 
"Asiatic" religion without requiring them to love the 
Europeans. In fact, they may now look forward to the 
predicted destruction of their enemies with increased as-
surance, for unlike the Prophet, the Messenger4 is not a 
man to compromise. 
lyinger, p. 505. 
2yinger, p. 507. 
~. Franklin Frazier, The Negro in the u.s., p. 359. 
4Elij ah Muhammad, leader of the Black Muslims and 
''Messenger" to the Temples of Islam. 
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B. Political Nationalism: 
The Garvey Movement 
The name of Marcus Garvey is one of the best known 
in recent Negro history. Yet, it is one that Negro leader-
ship would like most to forget. Among the Negro intellectu-
als, where the late Professor Washington is still dismissed 
with polite toleration, vituperation remains the lot of 
the late Mr. Garvey. Few Negroes have drawn such consum-
mate scorn from their fellows as did this belligerent 
little man who drew the unflattering description of a con-
temporary as: 
A Jamaican of unmixed stock, squat, sto . .c.k.y, fat and 
sleek, with protruding jaws, and heavy jowls, tnnall 
bright pig-like eyes and rather bulldog-like face. 
Boastful, egotistic, tyrannical, intolerant, cunning, 
shifty, smooth, suave, avaricious; • • • gifted at 
self-advertisement, without shame in self-laudation, 
••• without regard for veracity, a lover of pomp 
and tawdry finery and garish display. 
Yet, in spite of the castigation of his many 
critics, Garvey enjoyed the admiration of hundreds of 
thousands, who followed him with enthusiasm and money, and 
who received from him a new estimate of their worth and 
future. His was a movement which fired the imaginations of 
lor. George w. Bagnall in a discourse entitled, 
"The Madness of Marcus Garvey," quoted in Edmund Cronan, 
Black Moses, p. 107. 
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a people who wanted to hope for something better than a more 
sober appraisal could encourage. "Its spirit of race 
Chauvinism had the sympathy of the overwhelming majority of 
the Negro people," an objective observer relates, "includ-
ing those who opposed its objectives. For this was the 
potent spirit of race consciousness and race pride that 
informed the 1 New Negro ! : ul 
Who was Marcus Garvey? And what was the Garvey 
Movement? These questions may be answered best in terms of 
the setting to which they ultimately refer. 2 Inevitably, 
the Garvey Movement must be seen against the background of 
the post-World War I era. It was a crucial and difficult 
time for Negroes in the United States. They had helped 
fight a war for democracy overseas only to return to the 
customary bigotry at home. They had died fighting beside 
the white man in the trenches of France only to continue 
dying by the white man's hand on the streets of American 
cities. In the first year of the post-war period, seventy 
Negroes were lynched, many of them still in uniform. 
1J. Saunders Redding, Thee Came in Chains (Philadelphia: J. B. Lippincotto., 1950), p. 261. 
2Probably the most comprehensive study of the 
Garvey Movement is that by Edmund Cronan, cited above. 
See facts of publication in Bibliography. 
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"Fourteen Negroes were burned publicly, eleven of whom 
were burned alive."1 Beginning in June of "The Red Summer," 
(1919) there were no fewer than twenty-five race riots 
across the country, including one in the nation's capital 
which lasted three days, 2 and another in Chicago in which 
thirty-eight people were killed and 537 were injured in 
thirteen days of mob rule. 3 
Besides the actual physical violence, there was 
intimidation everywhere. The Ku Klux Klan was revived 
and had now added New York, Illinois, Indiana, Michigan, 
and several New England states to its traditional roster 
of Southern states. 4 There was an increasing competition 
between Negroes and whites for housing and jobs. Despair 
and militancy were the alternate moods of the Negro citi-
zens. They were disillusioned about the share of democracy 
America had reserved for them, but they would have nothing 
go by default. 
1John Hope Franklin, From Slaver' to Freedom (New York: Alfred A. Knopf, 1956), p. 4 z. 
2 Ibid., p. 473. 
3 Ibid., P· 474. 
4 !!?.!.!!·' p. 471. 
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Marcus Garvey "came screaming out of the British 
West Indies onto the American Stage in 1916."1 He landed 
in New York, where at first little attention was paid to 
his street-comer speeches. Undaunted, Garvey set out to 
tour thirty-eight states in order to study conditions of 
Negro life in America. When he returned to New York a 
year later, he had certain well-formulated opinions which 
were later to shape the largest mass movement in the 
history of the American Negro. Important among Garvey's 
conclusions derived from his tour was the shocking dis-
covery that the "so-called Negro leaders • • • had no 
program, but were mere opportunists who were living off 
their so-called leadership while the poor people were 
groping in the dark."2 Secondly, he felt that too much 
of the leadership was concentrated in the hands of mulattoes, 
and that these part-white Negroes could not be trusted. 3 
Finally, he was exceedingly disturbed that altogether too 
1 Redding, p. 259. 
2 Cronon, p. 41. 
3Garvey's understanding of the American caste system 
was obviously faulty. In his native Jamaica, the mulattoes 
formed a more or less distinct class between the whites and 
unmixed blacks. In America, a Negro is commonly identified 
as anyone having any Negro ancestry whatever, and all Negroes 
of whatever color insofar as they are recognized, are to the 
white majority equally distant and relegated to a common 
caste. 
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much Negro leadership depended upon white philanthropy--
an impossible paradox, he argued. Garvey was. most con-
temptuous of this particular leadership because of its 
willingness "to tum back the clock of progress" at the 
whim,of the white benefactors. 1 
In the summer of 1914, Garvey had returned to 
Jamaica from London to found the Universal Negro Improve-
ment Association, an organization that had been unwittingly 
inspired by Up From Slavery, the autobiography of Booker T. 
Washington. Said Garvey of the effect of the book upon 
him: 
I read Up From Slavery • • • and then my doom • • • 
of being a race leaaer dawned upon me. • • • I asked: 
'Where is his King and kingdom? Where is his 
President, his country, and his ambassador, his army, 
his navy, his men of big affairs?' I could not find 2 them, and then I declared, 'l will help to make them.' 
And he did. It is anomalous that the autobiography 
of a man despised by some for compromise and accommodation-
incited another whose extreme nationalism was to earn him 
the even more bitter contempt of the same group that found 
Washington so unpalatable. 
The manifesto of the UNIA called attention to 11 the 
universal disunity existing among the people of the Negro 
1
cronon, ~· 
2Quoted in Cronon, p. 16. 
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or African race," and challenged "all people of Negro or 
African parentage" to subscribe to the program of the 
UNIA, part of which follows: 
To establish a Universal Confraternity among the 
race; to promote the spirit of race pride and love; 
to reclaim the fallen of the race; • • • to 
strengthen the imperialism (self-determination,] of 
independent African States; • • • to establish 
Universities, Colleges and Secondary Schools for 
further education and culture of the boys and girls 
of the race; to conduct1a world-wide commercial and industrial intercourse. 
The motto of the Association was: "One God! 
One Aim! One Destiny!" 
The New York division of the UNIA soon became the 
headquarters of a world-wide organization. By the middle 
of 1919, Garvey claimed to have two million members in 
thirty branches. 2 His newspaper, The Negro World, was 
printed in French and Spanish, as well as in English, and 
2 
at its peak claimed a circulation of more than 200,000, 
"reaching the mass of Negroes throughout the world." How-
ever, The Negro World was soon suppressed by many of the 
colonial governments because of its dangerous nationalism. 3 
1 17. Ibid., p. 
-
2 Ibid., p. 44. 
3 ~., p. 45. 
4 ~., p. 46. 
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The paper was mainly devoted to a recapitulation of Negro 
history, recalling "the stirring heroisms of such leaders 
of American slave rebellions as Denmark Vesey, Gabriel 
Prosser, and Nat Turner. The. struggles of Zulu and 
Hottentot warriors against European rule, the histories 
of Moorish and Ethiopian empires, and the intrepid exploits 
of Toussaint L'Ouverture • • • were not neglected in the 
effort to make Negroes conscious and proud of their racial 
heritage."1 Readers were encouraged to speak out on racial 
matters, and Garvey himself "delighted in references to the 
greatness of colored civilizations at a time when white men 
were only barbarians and savages."2 Eventually, the extreme 
racism of The Negro World caught the official attention of 
the U. S. Department of Justice, and it was cited in two 
separate reports on Negro radicalism in 1919 and 1920. 3·' 
At the First International Convention of the UNIA 
held in New York in August of 1920, no fewer than twenty-
five countries were represented. 4 A mammoth parade led by· 
the African Legion, the Black Cross Nurses, and other 
1 p. 47. Ibid., 
-
2Ibid. 
-
3Ibid. 
-
4 Ibid., p. 62. 
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organizations of the UNIA wound through Harlem and on to 
Madison Square Garden where Garvey set the tone of the 
month-long convention with an opening address to 25,000 
Negroes. 1 
We are the descendants of a suffering people; we are 
the descendants of a people determined to suffer no 
longer •••• We shall now organize the 400,000,000 
Negroes of the world to plant the banner of freedom 
on the great continent of Africa. • • • If Europe is 
for the Europeans, then Africa shall be for the black 
peoples of the world. We s•y it; we mean it .•• • z 
Later, the UNIA delegates drafted a "Declaration 
of the Rights of the Negro Peoples of the World," adopted 
on August 13, 1920. 3 The declaration spelled out the 
Negro's rights in a series of fifty-four articles in terms 
of political and judicial equality, racial self-determination, 
and an independent Africa under a Negro government. It 
alleged that the League of Nations (newly organized in 
Switzerland) "seeks to deprive Negroes of their liberty," 
and held the League to be "null and void so far as the Negro 
is concerned."4 The convention also approved a flag for the 
1 Ibid., p. 64. 
2 Ibid., p. 65. 
3 Ibid., p. 66. 
4 67. Ibid., P· 
-
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movement: "red for the blood of the race, nobly shed in 
the past and dedicated to the future; black to symbolize 
pride in the color of its skin; and green for the promise 
of a new and better life in Africa."1 An order of nobil-
ity was created, 2 and Garvey was elected Provisional 
President of the African Republic. Salaries were voted 
for the leadership, 3 and honorary orders were established. 
When the Convention ended, the Garvey movement had at-
tained world significance. '"Up you mighty race," Garvey 
thundered, 'You can accomplish what you will,' and the 
Negro people responded with an enthusiastic determination 
born of centuries of frustration and despair."4 They 
1Ibid. 
-
2nr. Emmet J. Scott, then Registrar of Howard 
University, and formerly Booker T. Washington's private 
secretary, was made a Knight Commander of the Sublime 
Order of the Nile. Other prominent men drawn into the 
movement were Rev. James w. H. Eason, a prominent 
Episcopal minister; George Alexander McGuire, who was 
elected Chaplain General of the UNIA; and Henrietta 
Vinton Davis, an actress, was named Lady Commander of 
the Sublime Order of the Nile. 
3Gabriel Johnson, Mayor of Monrovia, Liberia, was 
named Secretary of State in the Provisional Cabinet at a 
salary of $12,000 a year, for example. So impressive was 
the movement that Johnson, on his return home, attempted 
to use his office in Garvey's Provisional Government to 
demand precedence over the President of Liberia. 
4 Cronon, p. 70. 
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poured a million dollars into the UNIA's Black Star Steam-
ship Line1--organized to link the black peoples of the world 
in commerce and trade, and to transport America's black 
millions back to their African "home." They gloried in 
the cooperative possession of grocery stores, laundries, 
restaurants and hotels, 2 and they exhibited an unconcealed 
pride in staffing the Universal African Legion, the 
Universal Black Cross Nurses, the Universal African Motor 
Corps, the Black Eagle Flying Corps, and the other 
auxiliaries. 3 To the uncritical everywhere, but especially 
to the despairing millions in the crowded slums of black 
America, Garvey "was hailed • • • as the true leader of 
the race. n 4 
The emerging black bourgeoisie5 and the Negro 
intellectuals6 would have no part of Garvey. Nor did Garvey 
1Franklin, p. 482. 
2Arnold Rose, The Negro in America (Boston: Beacon 
Press, 1948), p. 243. 
~ranklin, Ibid. 
4Ibid. 
5see E. Franklin Frazier, Black Bourgeoisie (Glencoe: 
The Free Press, 1957), p. 123. Of these Negroes "who were 
acquiring middle-class status," Frazier says, "They did not 
only regard his program as fantastic, but they did not want 
to associate with his illiterate poor black followers, 
especially since West Indians were prominent in the movement." 
6Redding, pp. 260-261. 
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spare his critics. He characterized such leaders as Dubois, 
James Weldon Johnson, and Eugene Kinkle Jones as "weak kneed 
and cringing ••• sycophant to the white man." He warned 
that "the 'Uncle Tom' Negroes must give way to the 'New 
Negro,' wl'to is seeking his place in the sun. ul 
Garvey failed, partly because his lack of business 
acumen kept him embroiled in legal wrangles over the Black 
Star Line and the other commercial ventures of the UNIA. 2 -· 
But the prime factors contributing to his demise and. the 
ultimate failure of the world-wide movement of militant 
Negro nationalism were human rather than commercial. The 
apprehensions of the whites on three continents, 3 coupled 
1 Ibid., p. 260. 
2 . Cronon, p. 113, ff. 
31n America, there seems to be some evidence that 
the New York state and the federal government were intent 
upon harassment of Garvey and his movement. On several 
occasions he was called in by New York State Assistant 
District Attorney.Edwin P. Kilroe: and warned about the 
business ventures of the UNIA. (See Cronon, pp. 50, 53, 75, 
and 77.) Abroad, various colonial governments found it 
expedient to suppress the militant Negro World, Garvey's 
chief propaganda orfan which was read by Negroes throufhout 
the colonial world n English, Spanish, or French edit ons. (Cronon, pp. 45-46). The World was also cited by the u.s. 
Department of Justice and the tusk Committee in two separate 
reports on Negro radicalism in 1919 and 1920 (Cronon, p. 47). 
The British and the French were sufficiently alarmed over 
the implications of the Garvey movement that they spared no 
effort to keep it out of Africa, even to the extent of an 
indirect intimidation of the Liberian government (Cronon, 
p. 125). President King of Liberia -was c om pl i m-en t e d 
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with those of the more privileged Negroes in America1 and 
Liberia, 2 were expressed in the slogan: "Garvey must 
through the British press for putting "his foot down very 
firmly on such misguided movements for the people of his 
own race, as that sponsored in the United States by Marcus 
Garvey and other agitators!'(Cronon, p. 132). 
1At first, Garvey was ignored by established Negro 
leadership in America. Later, he drew the fire of the 
NAACP, of A. Philip Randolph, Chandler Owen, and others. 
He was a favorite target of George Schuyler and of w. E. B. 
Dubois, who criticized the UNIA as "bombastic and impractical," 
though he later admitted that competition from Garvey greatly 
hampered his development of his Pan-African Congresses (See 
Franklin, p. 482). In January of 1923, a "Connnittee of 
Eight" prominent American Negroes sent an open letter to 
the u. s. Attorney General condemning Garveyism as a phil-
osophy seeking "to arouse ill-feeling between the races," 
and urging that he use his "full influence completely to 
disband and extirpate this vicious movement and that he 
vigorously and speedily push the governmentts case against 
Marcus Garvey for using the mails to defraud." (Cronon, 
p. 11~ 
2In Liberia, the UNIA had been enthusiastically 
welcomed, and the Mayor of Monrovia had accepted a post in 
Garvey's Provisional Government, (n. 59). Garvey had sent 
several missions to Liberia to prepare for the settlement 
of an expected 20,000-30,000 families, to begin in 1924. 
However, under pressure from the British and French who 
governed the adjoining territories, the Liberian Government, 
in a diplomatic note to the United States, suddenly became 
"irrevocably opposed both in principle and fact to the 
incendiary policy of the Universal Negro Improvement Associ-
ation, headed by Marcus Garvey." The lands promised to 
Garvey were leased to the Firestone Rubber Corporation, and 
the Liberian President was lionized by the British for his 
"courage and statesmanship." The French Government made 
him a Cavalier of the French Legion of Honor. For details, 
see Cronon, "Weighed in the Balance," Black Moses, pp. 103-
137. 
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1 go!" And, of course, Garvey went. Embattled from without, 
betrayed from within, he had no choice. 
In 1923 Garvey was convicted of using the mails to 
defraud and sentenced by a federal court to spend five 
years in the penitentiary at Atlanta. Four years later he 
was pardoned by President Coolidge and deported. He died 
in London in 1940. 
c. Summary 
Contrary to a s~rprisingly widespread opinion, 
American Negroes do not willingly accept the role in which 
they are ordinarily cast in the American society. American 
historians have contributed to the confusion about the 
personality of the Negro by either stereotyping the Negro 
slave as a docile, devoted contented servant, or ignoring 
him altogether. The Negro's protests to the condition of 
slavery imposed upon him by a comparatively infinite 
power do not commonly appear in America's textbooks. Such 
knowledge is available only to the scholar who has the 
facilities for laborious research. The problem is intensi-
fied by the racial segregation which prevents knowledgeable 
· lrbe slogan adopted by the Messe~er magazine, 
edited by Chandler OWen and A. Philip Ran~lpb. 
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contact between whites and educated Negroes. Hence, many 
Americans are surprised to learn that Negroes love, hate, 
accept and reject with all the intensity of feeling common 
to human nature. Further, since hatred requires a certain 
independence, (i.e., invulnerability from reprisal), 
America has taken the Negro's love for granted. 
Black nationalism is an expression of hostility. 
It is a repudiation of the stereotype imposed by the out-
group, and the substitution therefor of an idealized in-
group-image. It does not refer to a "state" or "nation," 
but to a complex of attitudes about color. The stigmata 
are rejected, and the common experiences of subordination 
and discrimination become the symbols around which the 
nationalistic psychology is built. 
Two well-documented nationalistic movements in 
recent American history have been the Moorish Science 
Temple Movement under the leadership of Noble Drew Ali, 
and the Universal Negro Improvement Association founded 
by Marcus Garvey and con:monly called the "Garvey Movement." 
The Moorish Science Movement was essentially religious; 
Garvey's movement was political. The primary concern of 
both movements was to devise some means to escape the 
implications of being a Negro in America. Noble Drew 
sought a psychic escape. By changing their names and their 
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religion, the Moors hoped to change their social identities--
and their common lot. Garvey was more positive. By glorify-
ing blackness, the erstwhile symbol of inferiority, Garvey 
sought to make of it a force capable of producing a mighty 
nation which would be its own justification. Neither move-
ment was successful in its ultimate intentions, but each 
demonstrated the essential alienation common to American 
Negroes who were resentful of the role assigned them in 
the social complex, and who had despaired of relief from within 
the larger social system. 
Many Moors and Garveyites still live in the industrial 
cities of the North, and some are identified with a con-
temporary movement which combines certain aspects of each 
of the old movements with a new kind of militant hostility 
unknown to either Drew Ali or Garvey. We turn now to the 
"Black Muslims," who have designated themselves "the most 
fearless black men in America today." 
CHAPTER IV 
A DESCRIPTION OF THE BLACK MUSLIM MOVEMENT 
A. In the Beginning: The Stranger in Detroit 
Sometime around midsummer in 1934, a certain ped-
dler suddenly appeared in the Negro community of Detroit. 
The peddler himself was thought to be an Arab, 1 although 
his racial and national identity remains undocumented to 
this date. 2 He was welcomed into the homes of the culture-
hungry Negroes, who were eager to purchase the silks and 
artifacts the peddler claimed to be like those the Negro 
people wore in their "own country" across the sea. 
He came first to our houses selling raincoats, and 
then afterwards, silks. In this way he could get 
into the people's houses, for every woman was eager 
to see the nice things the peddler had for sale. He 
1E. D. Benyon, "The Voodoo Cult Among Negro 
Migrants to Detroit," The American Journal of Sociology, 
Vol. XLIII (July, 1937 -May, 1938), p. 896. 
2Nadim Makdisi, editor of the Voice of America's 
Arabic service, points out that the second largest Moslem 
community in America is concentrated in the Detroit-
Dearborn area. Almost all these Moslems are of Lebanese 
origin, the first ones having arrived in Detroit around 
1900. "The Moslems of America," The Christian Century 
(August 26, 1959). 
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told us that the silks he carried were the same kind 
that our people used in their home country, and that 
he was from there. So we asked him to tell us about 
our own country.l 
His customers were so anxious to learn of their 
own past and the country from which they came, that the 
peddler soon began holding meetings from house to house 
throughout the community. 
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At first, the "prophet," as he came to be known, 
confined his teachings to a recitation of his experiences 
in foreign lands, admonition against certain foods, and sug-
gestions for improving the physical health of his listeners. 
He was kind, friendly, unassuming, and patient. 
He would eat whatever we had on the table, but after 
the meal he began to talk. 'Now don't eat this food, 
it is poison for you. The people in your own country 
do not eat it. Since they eat the right kind of food 
they have the best health all the time. If you would just live like the people in rour own country, yo~ 
would never be sick any more. So we all wanted him 
to tell us about ourselves and about our home country 
and about ~ow we could be free from rheumatism, aches, 
and pains. 
He also used the Bible as a textbook, as this was 
the only religious book most of his followers knew anything 
about. Later, his attention was more and more directed 
~. D. Benyon, p. 895. From an interview with 
Sister Denke Majied, formerly Mrs. Lawrence Adams. 
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against the white race, which he denounced, and as his 
prestige grew, he "began to attack the teachings of the 
Bible in such a way as to shock his hearers and bring them 
to an emotional crisis."1 One of his followers explained 
his experience as follows: 
Up,,to that day I always went to the Baptist church. 
After I heard the sermon from the prophet, I was 
turned around completely. When I went home and heard 
that dinner was ready, I said: 'I don't want to eat 
dinner. I just want to go back to the meeting.' I 
wouldn't eat any meals but I {wentJ bac~ that night, 
and I went to every meeting after that. 
It was not long before the house-to-house meetings 
were inadequate to accommodate all those who wished to hear 
the prophet. The obvious solution was the one adopted: 
they hired a hall, and the Temple of Islam was born. 
No one knew very much about the founder of the 
first temple. Usually he referred to himself as "Mr. Farrad 
Mohammad," or ''Mr. F • Mohammad Ali." He was also known as 
"Professor Ford," "Mr. Wali Farrad," and as'w. D. Fard." 
One of his earliest converts recalls that on one occasion 
the prophet said: 
My name is W. D. Fard, and I come from the Holy City 
of Mecca. More about myself I will not tell you yet, 
1 D. Benyon, p. 895. 
2 Ibid., p. 896. From an interview with Brother 
Challar Snarrieff. 
for the time has not yet come. I am your brother. 
You have not yet seen me in my royal robes.l 
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Inevitably, there was a proliferation of legends 
about so mysterious a figure. One such legend is that Fard 
was a Jamaican Negro whose father was a Syrian Moslem. 
Another has it that he was a Palestinian Arab who had parti-
cipated in various racial agitations in India, South Africa, 
and London before moving on to Detroit. Some of his follow-
ers believed him to have been the son of wealthy parents of 
the tribe of Koreish, the tribe of Mohammed, founder of 
classical Islam. 2 Others say that he was educated at a 
London university in preparation for a diplomatic career 
in the service of the kingdom of Hejaz, but sacrificed 
his personal future "to bring 'freedom, justice, and equal-
ity' to the 'black men in the wilderness of North America, 
surrounded and robbed completely by the Cave Man'. " 3 
At least some of his followers seemed to have thought of 
Fard as being divine. However, a Chicago newspaper in-
vestigating the Muslim Movement refers to Fard as "a 
Turkish-born Nazi agent [who] worked for Hitler in World 
1Ibid. From an interview with Sister Carrie 
Mohammad.-
2Ibid. 
-
3 Ibid., p. 897. 
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War II ttl • • • 
Whatever Fard's true origin and identity, he dis-
appeared as mysteriously as he put in his appearance. 
researcher pinpoints his mission in Detroit as lasting 
July 4, 1930 until June 30, 1934, 2 but even the police 
One 
from 
seem 
to be baffled by his disappearance. A report that he was 
last seen "aboard a ship bound for Europe" is unsubstanti-
ated, as are reports that he met with foul play, either at 
the hands of the police or from some of his more dissident 
followers. It is certain that among those who heard Fard, 
there were many who were openly hostile toward his anti-
white fulminations and who resented his ridicule of the 
Christian Church and its ministers.3 Whether this was a 
factor in his disappearance remains, like the several 
other possibilities,consideJrtd., in the undocumented realm 
of conjecture. 4 
1Tbe New Crusader (Chicago), August 15, 1959, p. 1. 
~. D. Benyon, p. 896. 
3Ibid., p. 897. 
4some critics of the Movement, or of its presented 
leadership, hint darkly at the "coincidence of Fard's dis-
appearance and Muhammad's sudden rise to power." Actually, 
Muhammad's "rise" was neither "sudden'' nor did he become 
heir to very much "power." Several attempts were made to 
take over leadership of the cult from Fard before his dis-
appearance. The Communists tried in 1932. They were 
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B. Elijah Muhammad: The Messenger of Allah 
1. Successor to the "Great Mahdi" 
The present leader of the Black Muslim Movement is 
Elijah Muhammad, "Messenger of Allah,"1 who dates his lead-
ership from the founding of the Chicago Temple in 1932. 2 
followed by the Japanese under Major Takahasi. As late as 
June, 1934 an Ethiopian, Wyxze~xard S. J. Challouehliczilczese, 
tried to use the Movement in the financial interests of his 
country. Later, certain anti-union interests sought to use 
the organization in a war against the CIO. All of these ef-
forts failed, but they had drained away much of the vitality 
of the Movement which had a feak membership of between 5,000 
and 8,000 Negroes under Fard s leadership. (See Benyon, 
p. 904; see also n. 10, p. 897.) Actually, Elijah Muhammad 
must be credited with building the Movement to its present 
status of "power" over at least twenty years of hard work 
and comparative anonymity. There had been steady growth 
since World War II, but only in the last five years has the 
Movement attained significant proportions. 
1Hereafter referred to as "Muhammad." 
2
"A Thumbnail Sketch of the Messenger," in an un-
titled pamphlet comprising an answer to the "Arch-leader of 
the 'Christian Party'" (of Atlanta, Georgia), who attacked 
Muhammad in a letter to the Muslim Convention held in 
Chicago. The pamphlet is undated, but probably appeared 
shortly after the convention, which was held in February of 
1956. However, the article refers to the establishment of 
the Southside Mosque in 1932 (p. 5), and then refers to 
that event as having taken place "more than 26 years ago" 
(p. 6). This would date the pamphlet around 1958. To add 
to the confusion, in his answer to .the Christian Party, 
Muhammad refers to the letter (from the Christian Party 
Arch-Leader) as bein§ sent "to the Moslem Convention held 
recently in Chicago. (Italics mine). Hence, we cannot be 
more precise than to say that the unnamed pamphlet appeared 
sometime after February, 1956 and before the end of 1958. 
We shall hereafter refer to it in terms of its two respective 
articles, viz., "A Thumbnail Sketch of the Messenger," or 
"'Christian Party' Arch-Leader Attacks Islam." 
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His claim to succession is apparently based upon his close 
association with Fard during the latter's difficulties with 
the police in the early 1930's. Muhammad recalls that: 
He [Fard] was persecuted, sent to jail in l932,1and ordered out of Detroit, Michigan, May 26, 1933. 
He came to Chicago in the same year, [was] arrested 
almost immediately on his arrival and placed behind 
prison bars. 
He submitted himself with all humility to his 
persecutors. Each time he was arrested he sent for 
me that I may see and learn the2price of truth for us (the so-called Negroes). [Sic] 
Apparently Muhammad attributes divinity to Fard, 
for he writes: 
Thanks, thanks to Allah, our God, in the person of 
Master Fard Muhammad, THE GREAT MAHDI [sic], who was 
to come, and has come, to restore we [ siD who were 
lost from our OWN--the Kingdom of Isl8m==and to 
destroy those who have destroyed us. 
1Benyon dates Fard's final departure from Detroit 
as June 30, 1934 (p. 896). It is likely that Muhammad had 
established Temple No. 2 in Chicago at leasttwo years 
earlier under Fard's tutelage, and that Fard sought refuge 
there following his difficulties with the Detroit police--
only to be arrested by Chicago officers who had been 
alerted to his arrival. 
2Elijah Muhammad, The Supreme Wisdom: Solution to 
the So-Called Nefroes' Problem. (2nd ed.; Chicago: The 
University of Is am, 1957), p. 15. This booklet first ap-
peared as "Volume I" around 1955 or 1956. The initial 
volume was revised and somewhat systematized in a "First 
Edition" which was printed in February of 1957. An identical 
"Second Edition" was printed in April of 1957. 
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Thou are our God, 0 Allah, and we are Thy people. 
Deliver us from our murderers, and we will serve and 
obey Thee all the days of our life •.• 1 
He also proclaims Fard to be the angel referred to 
in Revelation (18:1) as coming to earth "with great author-
ity." 
This angel can be no other than Master w. F. Muhammad, 
the Great Mahdi, who came from the Holy City of Mecca, 
Arabia in 1930. • •• 
The Great Mahdi is indeed the most wise and power-
ful being on earth (God in Person). [Sic] It is he 
who with a strong voice announced the liiiiiiediate doom 
of America.:.! 
It was the Mahdi, also, who commissioned Muhammad 
and made him his "Messenger." "I know Allah, and I am 
with him." Further, Allah is the "Author of Islam." "It 
is a perfect insult to Allah ••• for us to bow. down and 
worship anyone other than him." Caucasians are reminded 
that "Allah has found his people (the so-called Negroes)," 
and is angry with the 'slavemasters' ·3 for the evil they 
111Thanks and a Prayer to Allah," The Su~reme Wisdom 
vo, 1. I,,, p. 13. See also The New Crusader (~icago), 
which in a front page article headlined "WHITE MAN IS GOD 
FOR CULT OF ISLAM," charged that "Elijah Muhammad, so-called 
'Messenger• of the explosive religious cult that operates 
under the name of Temple of Islam ••• teaches his 70,000 
odd Negro followers scattered across the u.s. that a white 
man1 called 'Master w. D. Fard Muhammad' .•. is their God." August 15, 1959; p. 1. 
2supreme Wisdom (2nd ed.), p. 48. 
3All Caucasians, or "Europeans," or whites, are 
known as "slavemasters." 
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have done. Allah will repay the "devils" according to their 
doings. Similarly, Negroes are promised that "in spite of 
their ignorance of Allah and myself [Muhammad] whom he has 
sent--for I am not self-sent--the world shall soon know who . 
it is that sent me. God is here in person; so stop looking 
for a dead Jesus for help and pray to HIM ••• who is ALIVE. 
and not a spook!" 
Elijah Muhammad is known to his followers by a 
variety of titles and appellations. He was born Elijah 
Poole, and was given the name "Karriem" by Fard. 1 Later, 
when Fard was deified and Muhammad became leader of the 
Chicago Temple, he was raised from "Minister of Islam" to 
the rank of "Prophet," and Fard changed his name from Karriem 
to ''Muhammad" to indicate his higher calling. Muhammad's 
former assistant, a Haitian by the name of Theodore Rozier, 
then took over Muhammad's previous duties as minister and 
director of the movement. In addition to "Messenger" and 
"Prophet," Muhammad is also known as "Spiritual Head of 
1Applications for "original" names were made by 
letter, and for each name thus restored, Fard charged a fee 
of $10. When the three Poole brothers applied for their 
original names they neglected to mention that they were blood 
brothers, and as a result, they were given given three dif-
ferent surnames. Later, the Prophet Fard explained his 
apparent error by claiming a "divine knowledge of the paternity 
of the three b11others." Benyon, p. 901. 
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Muslims in the West," "Divine Leader," "The Reformer," 
"Mister Elijah Muhammad," etc. He is most often referred 
to by his ministers as "The Honorable Elijah Muhammad," or 
as "the Messenger of Allah to the Lost-Found Nation of Islam 
in the Wilderness of North America." Occasionally, the less 
formal reference, "Brother Elijah Muhammad," is used. 
Elijah Muhammad speaks, writes, and directs the 
activities of his burgeoning movement from Muhammad's Temple 
of Islam No. 2 in Chicago. 1 He is a slight, brown man of 
sixty-three, with a quick energy, and in his private life 
a calm conservatism that belies the command he has over the 
thousands who call him "Messenger." His face is rather lean 
and angular, although his receding hairline broadens his 
forehead in a suggestion of strength and intelligence. His 
lips are thin; his eyes quick and penetrating. He has no 
features that are pronouncedly within the Negro stereotype. 
In the informality of his home, Muhammad conveys 
the impression of an almost wistful gentility and kindness, 
and one is immediately impressed by the deep consciousness 
of responsibility he seems to have for "his people." He is 
1Established as the South Side Mosque in 1932 when 
Fard was still leader of the parent temple in Detroit. As 
the movement expanded under Muhammad's leadership, the new 
temples were numbered in sequence, and each was known offi-
cially as "Muhammad's Temple of Islam." 
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peculiarly sensitive to attacks by other Negroes, and is 
perplexed that "the educated ones who should know more than 
the rest of us cannot see the truth of what I am teaching." 
He attempts to avoid controversy with other Negro leaders 
(though this is not always true of some of his ministers), 
believing that eventually all will recognize that nthe 
salvation of the so-called Negro in this country depends 
upon the unity of all Black Men," and that this unity can 
only come when Negroes are willing to "see the white man 
for what he is" and reject him. 
Elijah Muhammad has a personal antipathy toward 
white domination that borders on the pathological, and it: 
is almost exclusively in this reference that his passions 
are likely to escape restraint. Yet he denies teaching 
hatred. 
They say that I am a preacher of racial hatred, but 
the fact is that the white people don't like the 
truth, especially if it speaks against them. • • • 
It is a terrible thing for such people . • • to charge 
me with teaching race hatred when their feet are on 
my people's neck and they tell us to our face that 
they hate the black people. • . • Remember now, they 
even teach you that you must not hate them for hating 
you. 
It is true that much of his anti-white teaching is 
directed at white customs, institutions, or traditions con-
ceived as unfairly beneficial to whites and detrimental 
1supreme Wisdom (2nd ed.), p. 21. 
1~ 
to Negroes, rather than at persons. However, the mythology 
of the movement, as we shall presently see, places as 
categorical, as absolute, and as immutable a proscription 
upon white persons as that wi~h which Negroes (Muhammad 
included) have had to contend since race became a factor in 
human relations. 
2. The Long Road from Sandersville 
The present leader of the Black Muslim movement was 
born Elijah Poole in Sandersville, Georgia1 on October 7, 
1897. He was the son of a Baptist minister, and this fact 
is doubtlessly reflected in the more positive aspects of his 
personality. Later, the Poole family moved to Detroit, and 
it was there that Elijah came under the influence of W. D. 
Fard, founder of the movement. 
In 1934 Muhammad was arrested by Detroit police and 
charged with contributing to the delinquency of a minor, an 
was given six months probation. 2 The charge grew out of 
the refusal of Muhammad and his followers to withdraw their 
childrem from the Movement's parochial school and enroll 
them in the public schools. 3 However, in 1942, Muhammad 
11950 population, 4,480. 
2~, August 10, 1959, p. 25. 
3The Pittsburgh Courier, October 24, 1959, p. 12. 
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was arrested by federal authorities in Chicago, and this time 
he was obliged to serve time in prison. In a story head-
lined, "12 Negro Chiefs Seized by FBI in Sedition Raid," the 
Chicago Tribune gave the following account: 
Arrest of more than 80 Negroes, members and leaders of 
three organizations on charges of sedition, conspiracy, 
and violation of the draft laws was announced by the 
Federal Bureau of Investigation here. Twelve of those 
arrested are considered leaders in the groups. They 
were charged with • • • conspiracy to promote the suc-
cess of the enemy, making false statements to those about 
to be inducted into the armed forces, [and} disrupting 
morale and causing mutiny. 
• . • The three organizations are known as "The Peace 
Movement of Ethiopia," ••• "The Brotherhood of Liberty 
for Black People of America," and "The Temple of Islam." 
••• Elijah Poole, who calls himself Elijah Muhammad, 
was [among those] arrested •••• Elijah is also known 
as Elijah Muck Muhd, and is known as "The Prophet. nl 
Arrested with Muhammad was Lenzie Karien, who was 
identified as one of the Ministers of Islam. Both Muhammad 
and Karien admitted sympathy for Japan, .but (FBI Chief) 
"Johnson said no definite connection had been found by his 
men between Negro organizations and Japanese activity in 
this country. n 2 Nonetheless, the indictments were drawn on 
the belief that the "three organizations • • • taught Negroes 
that their interests were in a Japanese victory, and that 
1september 22, 1942, p. 9. 
2Ibid. 
-
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they were racially akin to the Japanese. • J. Albert 
Woll, U.S. District Attorney, ••• said the defendants made 
statements 'as vicious as any ever uncovered by a grand 
jury. rnl For these "vicious statements" Muhammad went to 
federal prison at Milan, Michigan until 1946. 
Ten years after Muhammad's release from prison, the 
Temple of Islam had mushroomed into a small mass movement, 
which has continued to grow. It has caught the imagination 
of tens of thousands of Negroes who believe it to be "a way 
out," when no other way seems open. But the Movement has 
caused apprehension too, and neither Negroes nor whites are 
quite certain about what ought to be done about it--or for 
that matter what .£!!! be done about it without compounding 
the problems that gave it birth. 
Thus began what was to become a life-long campaign 
against the supremacy of the white man in this country, and 
indeed, if fortune favored, throughout the world. Muhammad 
was to teach later that the white man is, and has been 
since his creation, the oppressor of all who are not white, 
and that all who are not white are by the white man's own 
social definition, "black." Consequently, it would make 
little sense, he reasoned, for Negroes in this country to 
fight against the Japanese, who after all, share with the 
1The Chicago Sun, October 24, 1942. 
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Negroes the effects of the white man's hatred and color-
prejudice. The majority of the world's population is other 
than white, and it has been through the fostering of arti-
ficial issues among the vast colored populations that the 
white man has divided and so subjugated them all. To 
Muhammad, World War II was not one in which the Negro in 
America was properly called to participate. 
C. Malcolm Shabazz: First Plenipotentiary 
For the most part, Elijah Muhammad has directed 
the activities of his "Black Nation" from his Chicago head-
quarters. Administration has been effected chiefly through 
written directives, conferences in Chicago, and through a 
few trusted lieutenants of demonstrated loyalty. 1 Chief 
among the latter is Minister Malcolm x. Shabazz, minister 
of the powerful Temple No. 7 in New York City's Harlem, 2 
1As the Movement has gathered momentum, it has been 
necessary for Muhammad to travel more than has been his 
custom. In 1958 and 1959, for example, he addressed large 
audiences in Boston, New York, Pittsburgh, Detroit, and 
Washington, D. c. Each of these appearances was followed 
by significant increases in temple membership throughout 
the areas visited. 
2other "strong men" in the movement include Supreme 
Captain Raymond Sharrieff, Muh8D1Dad' s son-in-law and 
director of the secret society, the F.O.I (or Fruit of Islam); 
Minister Lucius X of Washington's Temple No. 4; Wallace D. 
Muhammad, the Messenger's son and minister of Philadelphia's 
Temple No. 12; Minister John X of Temple No. 27 in Los 
Angeles. 
and one of the few ministers granted an "original"(i.e., 
Arabic) surname. 
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Like Muhammad, Malcolm has had his difficulties 
with the police, although for different reasons. 1 He read-
ily refers to his delinquency as a youth--which he at-
tributes to social conditions for which the white man is 
responsible. Attracted to the daring "disclosures" of 
Muhammad's teachings, Malcolm became a Muslim while in 
prison. Since that time he has credited his rehabilitation 
entirely to the "knowledge of self" and its corollary, "the 
truth about the white man, n taught him by Elijah Muhammad. 
All I have learned has been from the Islamic influence 
of Mr. Muhammad •••• I am what you would call an ex-
convict. I am not ashamed of this because it was all 
done when I was a part of the white man's Christian 
world. As a Muslim, I would never have done these 
awful things that caused me to go to prison.2 
Malcolm X. Shabazz was born Malcolm Little in Omaha, 
Nebraska about 1925, and again like his acknowledged master, 
he was the son of a Baptist minister. 3 The family moved 
soon thereafter to Lansing, Michigan, where the elder Little 
incurred the hostility of whites because of his unbecoming 
1Larceny and the possession of firearms. 
2sepia Magazine, November, 1959, p. 26. 
3several of the Muslim ministers are ex-Christian 
preachers. 
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aggressiveness. Malcolm describes his father as "a race 
man ••• a little too outspoken for Lansing ••.• " When 
Malcolm was six, the family home was burned, as was a 
store that his father was building: "The fireman came and 
just sat there without making any effort to put one drop 
of water on the fire." The worst was yet to come. "A 
typical Garveyite, he [the father] was making his first 
step toward economic independence by building his own store. 
At the time we were the only Negroes in the block. Then 
later, my father was found with his head bashed and his 
body mangled under a streetcar."1 
. . . 
The bitterness over his father's troubles with the 
white people of Lansing never left Malcolm Little. Possibly 
he has nurtured and fed it until it structures and orients 
most of his interpersonal and professional relations. "There 
is no white man a Muslim can trust." 
In 1947 Malcolm Little became Malcolm X. Since 
that time the Muslim Movement has claimed all his energies 
and all his loyalties. He is an indefatigable organizer 
and speaker, and he visits the numerous temples in every 
1
sepia, ~· 
2 ~., p. 23. 
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part of the country with the regular frequency of a sales-
man. His function has been to organize new temples, pump 
spirit and encouragement into the mission, conduct rallies 
and fund-raising campaigns, and to serve as trouble shooter 
and spokesman for Muhammad. His loyalties toward the 
leader appear to be unshakeable, in spite of his own popu-
larity with the Muslims across the country. 1 But his 
impatience with some of the older ministers' softness to-
wards the whites is seldom disguised. For Malcom, the 
Muslim Movement has not begun to realize its potential, 
either as a local movement to checkmate the dominant 
American whites, or as a unit of (orthodox) Islam through 
~ich the non-white peoples of the world may realize the 
power that will free them forever from the hated European. 
Malcolm is by all odds the likely successor to Muhammad, 
and should h~ eventually succeed to power, it is probable 
that the movement will soon adopt so much of the ritualistic 
requirements of orthodox Islam as to be officially and 
universally recognized as Moslem. 
1In 1959 Malcolm visited several of the Moslem 
countries in the Middle East as Muhammad's emissary. He 
was the guest of minor officials of several governments, 
but refused invitations from those of higher rank on the 
grounds that such honors must be reserved for an impending 
visit by Muhammad. 
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D. Constituency 
In a survey taken in Detroit during the early 
years of the Movement, Benyon found the overwhelming ma-
jority of the Muslims to be recent migrants from the 
rural South to that industrial city. 
Interviews with more than 200 Muslim families 
showed that with less than half a dozen exceptions, 
all were recent migrants from the rural South, 
the majority having come to Detroit from small 
communities in Virginia, South Carolina, Georgia, 
Alabama, and Mississippi. Investigations of cult 
members by the Wayne County Prosecutor's office 
also indicated the same origin.l 
In 1959, the pattern of membership remained gener-
ally the same, but the disproportion of recent migrants 
did not appear to be so extreme. Several factors may be 
responsible. In the first place, the proportion of Negroes 
already in the North and East is much greater than in the 
depression years of 1930-1934, 2 and they have been there 
longer. Secondly, although there is a continuing stream 
of migrants from the South, many of the current migrants 
are from the Southern cities and towns, or have at least 
had some urban experience before pushing on to the North. 
Again, the Muslim Movement of 1959 is not limited to the 
1 Benyon, p. 897. 
2The period covered by Benyon's survey. 
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industrial cities of the North. Its temples are scattered 
from New England to San Diego, and from San Francisco to 
Miami. 1 At least a dozen cities in the South have temples 
or missions. 
Benyon found that those attracted to the Movement 
were not only recent migrants, but that they had typically 
visited their old homes in the South one or more times be-
fore becoming Muslims. The limited freedom they experienced 
in the North made them acutely conscious of the extreme 
subordination they had known in the South, and this realiza-
tion sharpened their hostilities and increased the sense of 
frustration. 
Through these visits [back to the South] they had 
become more conscious of race discrimination on the 
part of the Caucasians. After their brief sojourn in 
the North they tended to reinterpret with sinister 
implications incidents of race contact in the South. 
They began to realize that lynchings and the indig-
nities of the Jim Crow system were perpetuated
2by Caucasians who worshipped Him in the same way. 
The point we now wish to establish is that while the 
vast majority of Muslims belong to the most disprivileged 
class, they are no longer necessarily (a) recent, rural 
migrants from the South; (b) functionally illiterate (as 
1Temples or missions have also been reported in 
Hawaii and Jamaica, but the report is unconfirmed. 
2 Benyon, p. 898. 
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would have been true of most of those sampled by Benyon) • 
. In a recent poll taken of 460 Muslims in Atlanta, Chicago, 
Boston, and New York, 61 percent, or 281 of them, had been 
in the city longer than three years, and of that number, 
68 percent, or 191, longer than five years. Seventy, or 
15 percent of the total, had lived in the city for at 
least ten years and 23, or 5~ percent, were born there. 
Of the 460 who offered responses, 221, or 46 percent, claimed 
to have at least a sixth grade education, and only 9, or 
2 percent, admitted to less than a fourth grade education. 
However, this sampling may not be a completely 
reliable index. In the first place it is too small, and 
the ecological distribution of the respondents1 does not 
present an adequate relation to the distribution of the 
Muslim membership. Secondly, the sampling was done piece-
meal over an extended period, and since names or other 
positive identification could not be used, it is possible 
that some persons responded more than once. The third fac-
tor qualifying the sample has implications for the other two, 
and for all research concerning the Movement. It is this: 
Muslims are extremely wary about giving any information 
133. 
1Atlanta, 34; Chicago, 111; Boston, 183; New York, 
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about themselves or the Movement unless such information is 
of obvious propaganda value. The typical Muslim will talk 
freely about the teachings of the Messenger, or the treach-
eries of the white man, lut he will seldom provide informa-
tion subject to statistical analysis. If he does not evade 
factual questions entirely, he politely refers them to his 
minister, who in turn invokes Elijah Muhannnad. Hence, 
critical observation and informal interviews have been the 
best tools available for determining the constituency of 
the Movement. 
The present writer's observations and experiences 
with Muslims in several cities suggest the following: 
1. The membership is "young." Up to 80 percent 
of a typical congregation will be between the ages of 17 
and 35. This pattern has been noted again and again in 
temples across the country. This is an activist movement 
and the appeal is directed to youth. Besides, older 
people have a certain security in a familiar religious 
orientation, and they do not readily shift to a position so 
unfamiliar and radical as that preached by the Muslims. In 
the newer temples youth is even more pronounced; in some 
fUlly 75 percent of the membership is under 25 years of 
age. About three fourths of the ministers are under 35, 
large families are eagerly sought, and least attention is 
paid to older people reared as Christians. 
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2. The older people who do belong to the movement, 
especially in the Northern cities, are for the most part 
ex~arveyites, ex-Moorish Science Moslems, or they have 
belonged to some of the more esoteric cults flourishing 
in Harlem, Detroit, or Chicago. For many of these, Muhammad 
is a natural successor to both Garvey and Noble Drew Ali, 
and these older "nationalists" have had little difficulty 
in making the transition. Muhammad himself professes "a 
very high opinion" of both Garvey and Noble Drew Ali; he 
refers to them as "fine Muslims," and calls upon their 
sympathizers to "now follow me and cooperate in our work 
because we are only trying to finish up what those before 
us started."1 
3. The constituency of the Movement is predom-
inantly male. Unlike the typical Christian church, the 
Muslim temples attract mariy more men than women. Women 
are honored and perform important functions within a de-
fined role, and they are not in any sense considered mere 
1Be~yon (p. 898), makes the assertion that "prac-
tically none of them (the Muslims) had been in the North 
prior to the collapse of the Marcus Garvey movement. A 
few had come under the influence of the Moorish-American 
cult which succeeded it." The first statement may have 
been true of Muslims in Detroit during Fard's leadership 
from 1930-1934. However, this would probably not have ob-
tained had Fard had temples in the East where the Garvey 
movement was centered. Certainly, there are a number of 
ex-Garveyites in the movement today. Again, in this second 
assertion (regarding the Moorish-Americans), Benyon is in 
error. The Moors did not "succeed" Garvey; they antedated 
his establishment of the UNIA by four years, Noble Drew's 
first temple of Moorish Science having been founded in 
1913. 
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"property" as has sometimes been the case in classical Islam. 
However, the strength of the Movement is in its male con-
stituency. The women, though "equal," do not constitute 
the organizational foundation through which the Movement 
functions, either in terms of service or finance. Women 
work alongside the men in the various business enterprises 
owned by the temples, and they share in the affairs of 
the temples themselves, but almost always in roles not in 
conflict with the male assumption of primary responsibility. 
4. The constituency of the Movement is essentially 
lower class. Benyon found that: 
At the time of their first contact with the prophet, 
practically all the members of the cult were recipi-
ents of public welfare, unemployed, and living in the 
most deteriorated a~eas of Negro settlement in 
Detroit.l 
This was in the early 1930's--the depression years. 
However, the same writer says of the year 1937: 
At the present time, there is no known case of 
unemployment among these people. Practically all of 
them are working in the automobile and other factor-
ies. They live no longer in the slum section around 
Hastings Street, but rent homes in some of the best 
economic areas in which Negroes have settled. They 
tend to purchase more expensive furniture, automo-
biles, and clothes than do their neighbors even in 
these areas of higher-class residence.2 
1Benyon, p. 905. 
2Ibid. 
-
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The present socio-economic pattern remains essen-
tially the same as 25 or 30 years ago, with some important 
modifications. Recruitment is still predominantly from 
among iow-income groups at the lower end of the educational 
scale. A majority of the membership of any given temple 
will be composed of domestics, factory workers, common 
laborers, and the like. Many will have come into the move-
ment from various levels of extra-legal activity. Some 
will be ex-convicts, or even prisoners, for at least three 
temples are behind prison walls. Some will come into the 
movement as dope addicts and alcoholics, pimps, and prosti-
tutes, pool sharks and gamblers. But all who remain in 
the movement will be rehabilitated and put to work! 
Benyon's observation that the members ttclaim that they have 
secured work much more easily than other Negroes 
appears to be justified, nl appears valid today. 
. . . 
There are 
no idle Muslims; and delinquency, juvenile or adult, is 
almost unheard of. 
However, today's Muslims do not generally live in 
the better residential areas available to Negroes. Where 
Negroes of middle and upper-class status have developed, 
or moved into residential areas consistent with their broader 
1Ibid. 
-
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economic means, Muslims have not followed, for the Movement 
continues to be primarily of working-class affiliation. 
There are exceptions. Elijah Muhammad lives in a 19-room 
mansion in a desirable neighborhood near the University 
of Chicago, and a few of his ministers and followers have 
escaped the most blighted residential areas. Again, whi.le 
most Muslims do not have substantial formal education, 
many have acquired vocational skills, and a few .a r.e col-
lege trained. 
5. The Muslim constituency is almost wholly 
American Negro. The Garvey movement was built around a 
hard core of West Indians, who, sharing his nationality 
and cultural experiences, were most readily attracted to 
his program. Indeed, the American Negroes gave Garvey 
little attention until he had already attracted a large 
following of West Indian immigrants. 1 But the Muslim 
leadership has not especially welcomed the West Indians 
in this country. Possibly it is because the West Indian 
habit of making distinctions among Negroes in terms of 
color could jeopardize the Muslim appeal for a united 
front. 
1E. Franklin Frazier, Black Bourgeoisie (Glencoe; 
The Free Press, 1957), p. 120. 
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There may possibly have been some Japanese "advisors" 
connected with the Muslim Movement in its early days, for 
Major Takahashi, a Japanese officer, was able to split off 
some members when he tried to persuade the Detroit Muslims 
to swear allegiance to the Mikado in 1932 or 1933. 1 Also, 
it is worth noting that Muhammad was indicted for pro-
Japanese sympathies in 1942. 2 
At one time, Muhammad's chief minister was a Haitian--
Theodore Rozier. 3 More recently, a number of Arab nationals 
have been associated with the movement in teaching or 
advisory capacities. For example, Shaikh Diab, a Palestinian 
Arab, taught Arabic at the (Chicago) University of Islam for 
several years. A number of Egyptian nationals are friendly 
to the Movement and to its leadership, but whether they 
hold membership in the temples is not known. A Nigerian 
graduate student teaches at the (Chicago) University of 
Islam, and foreign students from all parts of Asia and 
Africa frequently attend the temples located in cities 
where there are large universities, such as Los Angeles, 
Chicago, Boston, and New York. 
1Benyon, p. 904. 
2The Chicago Sun, October 24, 1942. 
3 Benyon, p. 907. 
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In spite of these foreign contacts, the Muslim 
movement is "Black American." Other Moslems have been wel-
comed as visitors, but they have not been encouraged to 
seek membership. 
6. The constituency of the Muslim Movement is 
predominantly ex-Christian. American Negroes have always 
been a religious people, and until very recent times, 
religion has meant "Protestant Christianity." Except for 
the Moorish-Americans, and a few hundred ex-cultists of 
various religious backgrounds, almost all of the Muslims 
are probably of Christian families or traditions, and the 
overwhelming majority of these are probably of Protestant 
orientation, although there are significant numbers of 
ex-Catholics in the Movement. Many of the Muslims have 
come from revivalistic sects, but a substantial number 
have held active membership in the established denomina-
tions. Some of the Muslim ministers are ex-Christian 
preachers. The younger Muslims, especially those under 
20, tend to have had no strong Christian convictions, but 
almost without exception they come from Christian homes. 1 
1The pastor of a well known church in Boston re-
lates the anguish of a member of his flock over the member's 
son having "gone Muslim." "Now," said the minister, "he 
expects me to save his son from the Muslims when I haven't 
a single handle to grab him by. The parents come here four 
or five times a year, and the boy doesn't come at all. No 
wonder the Muslims got him: He was looking for something." 
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Frequently, there is a categorical disavowal of the Church 
by the more mature, while the older members tend to explain 
their religious transition more vaguely. 
E. Appeal 
The appeal value of the Black Muslim Movement is 
rooted primarily in an exaggerated sense of consciousness 
of kind. Religion is of secondary importance, except inso-
far as religion has the potential power to provide achieve-
ment of and enhancement for the primary goal of group 
solidarity. Yet, group solidarity is not the final goal; 
it is a relative value, the achievement of which becomes a 
means aimed at accomplishing one "final" end, summed up by 
a Muslim minister as: 
To get the white man's foot off my neck, his hand out 
of my pocket, and his carcass off my back. To sleep in 
my own bed without fear, and to look straight into his 
cold blue eyes and call him a liar every time he parts 
his lips.l 
In short, the final. appeal of the movement is the 
possibility of being identified with enough power to ulti-
mately obviate subordination to the white man, and perhaps 
' 
to exchange places with him. The Muslims make no secret of 
1From a series of interviews with Muslim leaders in 
Chicago and New York. 
158 
the fact that they c .o.\nl t themselves a part of the growing 
alliance of non-white peoples which they expect eventually 
to inundate the white race, washing away the hated supremacy 
that race has so long enjoyed. 1 This, then, is the fundamental 
attraction--the expectation of being a participant in the 
anticipated reduction of the white man. This is the meaning 
implicit in the Muslim slogan--"Not anti-white, just pro-
black." 
There are peripheral appeals which may be expected to 
represent more immediate values, and some of these are of 
significant recruitment value. However, none is so funda-
mental as group identification and the desire to see the 
white man brought to par. Those who dismiss the movement as 
"just another cult," or another attempt on the part of 
Negroes to escape reality by mutual admiration and the 
1A warning by Buell Gallaher--written almost 15 
years ago, calls for reflection. Says Dr. Gallagher, "There 
are signs that the Pan-Islamic movement may harden into a 
new political nationalism, based on race, which may replace 
the Islam of an international and interracial brotherhood. 
This Pan-Islamic spirit which appears about to come to full 
fruition in a union of the entire Muslim world against the 
rest of the globe is one of tomorrow's imponderables •.•• " 
Color and Conscience, (New York: Harper & Brothers, 1946), 
p. 191. Gallagher did not here refer to, or even contemplate 
the Black Muslims, of course. Yet, his words have signif-
icance for them, for despite the current rejection by "ortho-
dox" Moslems in this country, Elijah Muhannnad' s followers 
consider themselves Moslems, and are apparently so considered 
by the many Moslem countries in Africa and the Middle East 
who have welcomed and honored their leaders. Certainly, if 
the Pan-Islamic goal is a power structure forged out of anti-
white sentiment, these goals are shared by the Black Muslims 
in this country. 
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bestowal of fanciful titles upon each other, are courting 
disillusionment. In the first place, there are few titles 
in the movement, and these, with the exception of those 
given the leader, are for the most part commonplace rather 
than flamboyant; e.g., "Supreme Captain," ''Minister." The 
highest compliment a Muslim can be paid is to be called 
"brother," or "sister," for as is explained by the leaders, 
"we were brothers before we were ministers." 
The stress upon, and the outward manifestation of 
fraternal responsibility represents a strong attraction for 
many Negroes whose social and civil insecurity often borders 
upon dereliction. The Negro has often been characterized 
as a ready ttjoiner," and more often than not this depiction 
has been justified, for he joins to escape the isolation and 
sense of helplessness he experiences as a social outcast. 
At various times he has "joined" for recreation when public 
recreation was not available to him; he has "joined" for 
security against sickness and want; he has "joined" for the 
comfort and companionship of others as he sought to be 
periodically free from being an earthbound Negro in a white 
man's world. All of these elements are present to some 
degree in the fact of Muslim membership. But beyond this, 
every Muslim holds himself ready to die for his "brother," 
and more especially for his "sister." The evidence of this 
solidarity has a double~edged appeal, for some are in search 
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of security, but many are in search of a cause--a point of 
focalization for the free-floating hostility that racial 
oppression always breeds. In 1958 a Muslim was arrested 
in New York City (on false identification it turned out). 
Within an hour several hundreds of his brothers turned up 
at the precinct station in a quiet show of fraternal 
solidarity to insist that "justice be done." They waited 
patiently and quietly until the erroneously accused man was 
released, and then took him away with them. Membership in 
the local temple immediately spiraled. 
Another aspect of the Movement having strong appeal-
value is the emphasis upon youth and masculinity. The 
ministers are young and personable. Some have been enter-
tainers, or have otherwise had public followings. All 
Muslim men are clean-shaven, close-cropped, and well-dressed 
in conservative clothes whenever they appear in public. 1 
In the temples themselves, there is a constant movement of 
young men with military bearing about the premises. There 
are no formal parades, but there are always young men in 
motion. They move quietly, but with an unexaggerated dignity, 
~ive Muslims led by Malcolm X appeared at a large 
university to explain their movement to a select group of 
graduate students and professors meeting in a pro-seminar. 
Said one young professor after the Muslims had gone, "I 
never felt more seedy in my life. All those Muslims looked 
like junior executives! And do you know that every one of 
them was wearing a Brook Brothers suit?" 
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and the inescapable suggestion of latent force. They wear 
no uniforms or other trappings with the exception of a 
small star-and-crescent button in the lapel of the coat. 
The anti-Christian tone of the Muslim teachings 
has a certain appeal value for some. This is especially 
true of (1) those rebelling against parental authority 
symbolized by requirements having to do with church at-
tendance, (2) those attracted by the novel and exotic 
aspects of the cult, and (3) those disillusioned by the 
continuation of racial segregation in the church or who 
have come to identify the church with social apathy where 
Negroes are concerned. The last-mentioned group would seem 
to be larger than either of the others, and growing at a 
more rapid rate. One minister in Richmond, Virginia, 
discouraged by his denomination's posture on the racial 
issues in that state, led his entire congregation out of 
the Church and into the Muslim fold. As the new Muslim 
minister, his congregation is said to have been strength-
ened in numbers and vitality. 
Other appeals would include the re-delineation of 
masculine and feminine roles in the temple and in the 
home; the emphasis on the equality of individuals within 
the Movement; the theological simplicity of the teachings; 
the challenge of an ascetic ideal; and the absence of 
social barriers to affiliation. The limited adoption of 
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such distinctive Moslem dress as the shawl, may be attractive 
to women. The existence of parochial schools in Chicago 
and Detroit, and the expected establishment of others may 
also contribute to the Movement's appeal. 
F. Basic Black Muslim Doctrines and Mythology 
The basic doctrines and myths of the sect are enun-
ciated in two volumes of a booklet written by Elijah 
Muhammad called The Supreme Wisdom. These fundamentals are 
supplemented and expatiated by,Muhammad in those elements 
of the Negro press available to him. 1 The ministers in the 
local temples take their cues from Muhammad's most recent 
expositions and the doctrinal emphases will vary from time 
to time, usually reflecting the exigencies of the racial 
situation in various parts of the country. Seven or eight 
fundamental themes are stressed in The Supreme Wisdom and 
amplified in Muhammad's newspaper columns and in the temple 
lectures. 
1. The Plight of the (So-Called) Negroes 
The so-called Negroes2 in America have been educated 
in ignorance. They know nothing of their origin, history, 
lFormerly, the Pittsburgh Courier was the newspaper 
carrying a column called ''Mr. MUhammad Speaks." The Courier 
discontinued the column late in 1959. It is now carr1ed 1ft 
The Los Angeles Herald-Dispatch. 
2Great stress is laid upon the premise that "Negro" 
is an opprobrious term applied to the Black Man in America 
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true names, religion, etc. Hence they are helpless under 
the domination of the Caucasian slavemasters. They seek 
friendship from. and integration with their enemies in-
stead of with their own people. They are shackled with 
the names of the slavemasters and are duped by the slave-
master's religion. They are divided and have no language, 
flag or country of their own. Their most heinous offense 
is that they "are guilty of loving the white race and all 
that that race goes for ••• [for] the white race [is] 
their arch deceiver." Minister Malcolm X describes the 
American Negro's social posture as follows: 
As 'Negro Christians' we idolized our Christian 
Slave-master, and lived for the day when his plural-
ity of white gods would allow us to mingle and mix 
with them. We worshipped the false beauty of the 
s'lavemaster's leprous looking women •.•• We regarded 
them with the utmost humility and respect, courtesy 
and kindness, bowing, and tipping our hats, showing 
our teeth. We perfected the art of humility and 
politeness for their sake • • • but at the same time 
we treated our own women as if they were mere animals, 
with no love, respect or protection. • • • • • • • • • 
. -. . .. . .. . . . . . . . . . . . . . . . . . . . . . . . 
We were supposed to be a part of the 'Christian Church,' 
yet we lived in a bitter world of nejection •.• being 
rejected by the white 'Christian Church.' In large 
as a label of inferiority. There is no Negro "race" or 
nationality. "Chinese are of China, Germans of Germany, 
Irish of Ireland, where is Negroland? It doesn't exist. 
It cannot be Africa, for the people of Africa are called 
'Africans' just as the people of Europe are called 'Europeans.' 
The word 'Negro' is just another technique of obscuring the 
Black Man's true identity." (Explained by Malcolm X.) 
164 
numbers we became victims of drunkenness, drug addiction, 
reefer smoking • • • in a false and futile attempt to 
'escape' the reality and horror of the shameful condi-
tion that the Slavemaster's Christian religion had 
placed us in. 
. . . . . . . . . . . . . . . . . . 
Fear ruled us, but not fear of God. 
Slavemaster, we had no knowled~e of 
afraid to let him see us pract~cing 
wards each other.l 
• • • • • • • • • • We had fear of the 
truth and we were 
love and unity to-
The Negro's unhappy condition, then, derives from 
thr~e primary sources: (1) lack of self-knowledge, (2) be-
lief in Christianity, and (3) absence of unity and self-
respect. 
Is it a wonder that the world laughed at us and held 
us {up} to scorn? We practiced love of others, while 
hating ourselves • • • patience with others and impa-
tience with our own kind • • • unity with others and 
disunity with our own kind. We called ourselves 'Negro 
Christians,' yet we remained an ignorant, foolish 
people, despised and rejected by the white Christians. 
We were fools!2 
The American Negroes represent the "Lost Nation of 
Islam in North America." They have BZW been found, and a 
Messenger has been sent to them to prepare them for their 
day of destiny, for "the judgment of the world has arrived 
and the gathering together of the people is now going on."3 
The Lost Nation has been as Lazarus, "the one who was so 
1supreme Wisdom (2nd ed.) pp. 6-7. 
2Ibid. 
-
3 Ibid., p. 17. 
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charmed over the wealth and food of the rich man that he 
couldn't leave his gate to seek some for himself."1 But 
Allah has now found his people, and they must hasten to rise 
up and be men among men lest they further disgrace themselves 
and their God. The so-called Negroes must be willing to work 
and to suffer. They must first seek unity among themselves 
It 
. . . and then the friendship of others (if there is any 
friendship in others)." They must be willing to die for 
dignity and justice, and must not relent in their striving 
for a place in the sun. 
We must have for our peace and happiness that which 
other nations have. Allah desires to make the ~lack 
Nation the equal or superior of the white race. 
And they need fear nothing if they will believe in 
Allah and follow his Messenger: A Muslim must never be 
an aggressor, but "it is a Divine Law for us to defend our-
selves if attacked."4 The point is made that if Jesus had 
permitted Peter and his other disciples to use the sword 
on the Jews, Jesus might have been more successful in his 
1tbid. 
2 
.!!?.!5!·, p. 19 • 
3 21. Ibid., p. 
-
4 !ill·' p. 27. 
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work. "For it was the sword that put him to death and the 
Jews remained unbelievers. nl 
The so-called Negroes are "sacred vessels of the 
Temple of God," but "America has poured wine into those 
sacred vessels" corrupting them. Hence, the so-called 
Negroes will now "have to be chastised into the knowledge of 
Allah, the God of their Salvation." They have been "absolutely 
deaf, dumb and blind--brainwashed of all self-respect and 
knowledge of kind by the white Slavemaster." They are now 
little more than "free slaves," with no land of their own, 
no justice in the white man's courts, no vote at the white 
man's polls. Yet, led by the Negro clergy, they continue 
to love their oppressors, while the whites "make fools and 
Uncle Toms out of our educated professional class of people 
with a false show of social equality.•2 
2. The Coming of Allah 
In spite of the so-called Negroes' present ignorance 
and their shameful behavior, they are sacred to Allah who 
promised Abraham he would return for them. Allah, who came 
from Arabia in 1930, "used the name of Wallace D. Fard, often 
1Ibid. 
-
2
"Mr. Muhammad Speaks," The Pittsburgh Courier, 
August 15, 1959. 
167 
signing it W. D. Fard. In the third year (1933) he signed 
his name 'W. F. Muhaunnad,' which stands for Wallace Fard 
Mahaunnad. He came alone." 1 Allah' s coming had been pre-
dieted for 6,000 years, after which time the white race 
would come to an end. Muhaunnad proclaims that "America is 
the place where Allah will make himself felt," and "I know 
Allah and I am with him." Further, Allah is the "Author of 
Islam." "It is a perfect insult to Allah . . • for us to 
bow down and worship anyone other than him." Allah has found 
his people, and will soon punish the white Slavemasters for 
the evil they have done. The period of bondage is ended, and 
"hell is kindling up." 
Great emphasis is laid on the humanity of Allah. In 
one sense, all Black Men represent Allah, or at least 
participate in him, for all Black Men are divine. Indeed, 
there is a strong Platonic idealism present in the Black 
Muslim concept of Allah, so much so that Pure Black is 
equivalent to Absolute Perfection. Again and again the 
thesis is sounded that Black is the primogenitor of all 
that exists. All things that are, are made by man; and 
only Black man is truly wise and creative. All colors are 
but shades of black; white is but the absence of color--
hence, the white man is incomplete and imperfect. Allah is 
1supreme Wisdom (2nd ed.), p. 33. 
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a Black Man, not a spirit or "spook." He is the Supreme 
Black Man, the Supreme Being among a mighty nation of 
divine Black Men. 1 
It is Allah who exposed the white man. "He gave 
us information as to the exact birth of the white race 
and the name of their God who made them, and how, and the 
end of their time. • • • He taught us the truth of how 
we were made slaves, and how we are kept in slavery by 
the slavemaster's children." Allah also taught his 
people the avoidance of unclean foods, especially pork; 
science and astronomy; the knowledge of self; the history 
of the two nations which dominate the earth, i.e., black 
and white; and he taught of the civilizations on other 
planets. Further, he "declared the doom of America for 
her evils to (Black Men)." That doom is already "past 
due, and she is number one to be destroyed."2 Allah is 
~r. Lomax: Now if I have understood your teach-
ings correctly, you teach that all of the members of Islam 
are God, and that one among you is supreme, and that that 
one is Allah. Now have I understood you correctly? 
Mr. Elijah Muhammad: That's right. 
Mr. Lomax: Now, you have on~ . the other hand said that the 
devil is the white man--that the white man is a doomed race. 
Mr. Elijah Muhammad: Yes. 
Mr. Lomax: Am I correct there, sirl 
Mr. Elijih Muhammad: Yes. 
From a type-script of "The Hate that Hate Produced," a 
television documentary on the rise of Black Racism by Mike 
Wallace and Louis Lomax. Newsbeat (New York: WNTA-TV, 
July 10, 1959). 
2Ibid. 
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not unforgiving, and the sins the Lost Nation committed 
in following and obeying the Slavemasters are not held 
against them if they return to their own kind. Of those 
who submit, Allah will make a "new people" who will parti-
cipate in "unlimited progress." 
Allah's greatest teaching is "Be Yourself." He 
demands that "we must give up our slave names, ••• give 
up all evil doings and practices and do only righteousness 
or we shall be destroyed from the face of the earth."l 
The coming of Allah signifies the beginning of justice for 
the Black Man. Allah came to expose the "great enemy of 
justice and righteousness" to all the world. His very 
coming is a judgment upon the behavior of those in power. 
"If justice had prevailed, there would be no judgment," 
but the Slavemaster's yoke grows even more oppressive: 
With all of your blood • • • given to help keep 
America for white Americans, you return to meet law-
lessness and.injustice. You are beaten, raped, 
lynched, burned • • • and denied justice by the 
government ••• defended with [your] life's blood. 
• • • White lynchers and rapers of our people are judged innocent. • • • You continue like sheep among 
wolves to go on suffering • • • the government makes 
it clear to you that it is no defense for us against 
injustice. • • • The only alternative left is to 
unite as one of the side of Allah • • • 'Fight with 
those who fight against you,' (Holy (Quran). "An 
1 ~., p. 21. 
eye for an eye' (Bible), and fight every injustice 
against us with every drop of blood that is in us.l 
170 
Because of the injustices of the Caucasians, "Allah 
has not come to bring about love and peace between us and 
the devils, but rather to separate ••• [us] from our open 
enemies."2 Allah has further come to bring the "right re-
ligion in the right state." He has made it known that 
"Jesus • • • was only a prophet and not the equal of Moses 
and Muhammad, and that his [Jesus] religion was Islam, and 
not the Christianity of the Pope of Rome." 3 
3. The Original Man 
The Original Man is, by declaration of Allah him-
self, "none other than Black Man." Black Man is first and 
last creator of the universe and primogenitor of all 
other races, including the white race for which Rlack Man 
used "a special method of birth control." White man's 
history is only 6,000 years long, but Black Man's is co-
extensive with the creation of the earth. Original Man 
1
"Mr. Muhammad Speaks," Pittsburgh Courier, June 
16, 1959. Unless exceptions are noted, all excerpts from 
·~r. Muhammad Speaks" appeared in his column by that title 
in The Pittsburgh Courier. 
2rbid., May 2, 1959. 
3Ibid. 
-
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includes all non-white people, and his primogeniture is 
proved by the fact that 11 everywhere the white race has gone 
on our planet they have found the Original Man or a sign 
that he had been there previously." 
The Negro in America is a blood-descendant of the 
Original Man. "Who is better knowing of whom we are than 
God Himself? He has declared that we are descendants of 
the Asian Black Nation and of the tribe of Shabazz."1 
The tribe of Shabazz "came with the earth" when a great ex-
plosion divided the earth and the moon "sixty-six trillion 
years ago." The tribe of Shabazz was first to discover the 
choicest places in which to live on the planet, including 
the Nile Valley and the area which was to become the Holy 
City of Mecca in Arabia. 
All so-called Negroes are Muslims, whether they 
know it or not. It is the task of Elijah Muhammad and his 
followers to teach the so-called Negroes that they are of 
the tribe of Shabazz, and therefore, "Original." These 
so-called Negroes are religious by nature, but after being 
taught the white man's religion they are rejected by him. 
Several of the New Testament parables refer to the so-called 
Negroes; especially noted are those of the Lost Sheep and 
1supreme Wisdom,(2nd ed.) p. 33. 
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the Prodigal Son, and the story of Lazarus. When the world 
knows who the Original Man is, wars will cease, for every-
thing turns upon knowing who is the rightful owner of the 
earth. The so-called Negroes "are good people and religiously 
inclined by nature." "By nature they are divine." 1 "But 
they have been misled by the white man's teaching of 
Christianity. They have gone insane over it •••• If 
there were any saving power in the white race's churches 
of Christianity, why hasn't that power freed them ••• ? 
Why are they .b e gging them now for civil rights?"2 
Lest there be possible confusion Muhammad addresses 
himself specifically to the question, "Who is the Original 
Man," as follows: 
The Original Man, Allah has declared, is none other 
than the Black Man. He is the first and the last, 
and maker and owner of the universe; fr:om him come 
all--brown, yellow, red, and white. • • • The true 
knowledge of black and white should be enough to 
awaken the so-called Negroes • • • [and] put them on 
the road to independence.3 
The question of the identity of the Original Man 
assumes importance because the time of "judgment" is 
~alcolm X on Newsbeat. 
2supreme Wisdom, p. 36. 
3 ~., p. 38. 
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approaching, and "Allah is now pointing out to the nations 
of the earth their rightful places." 
4. The White Man and Christianity 
It would be difficult, probably impossible, to 
separate the Black Muslim teachings on Christianity from 
those on race. Indeed, a fundamental tenet of the sect 
is that all Black Men are Muslims by nature and that 
Christianity is a white man's religion. Hence, there is 
presented an interlocking complex of presuppositions which 
tend effectively to exclude Negroes from the possibility of 
being Christian. Similarly, white men cannot accept Islam 
as taught by Muhammad, for the white man is a devil by 
nature. "Out of the weak of the Black Nation, the present 
Caucasian race was created." 
The "originality" of the Black Nation and the cre-
ation of the white race by Yakub, a black scientist in 
rebellion against Allah, is the central myth of the Black 
Muslim Movement. This is the fundamental premise upon 
which rests the whole theory of black supremacy and white 
degradation. Muhammad addresses the issue as follows: 
Who are the white race? I have repeatedly answered 
that question in this [column] for nearly the past 
three years. Why are they white-skinned? Answer: 
Allah said this is due to being grafted from the 
Original Black Nation, as the Black Man has two 
germs (two people) [sic] in him. One is black and 
the other brown. Thi'"Drown germ is weaker than the 
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black germ. The brown germ can be grafted into its 
last stage, and the last stage is white. A scientist 
by the name of Yakub discovered this knowledge • . • 
6,645 years ago and was successful in doing this job 
of grafting after 600 years of following a strict 
and rigid birth control law.! 
Yakub chose the island of Patmos for this experi-
ment in human hybridization, and although it was a 
brilliant scientific accomplishment, it had unfortunate 
side effects, for it peopled the world with "blue-eyed 
devils." These devils created by Yakub were of compara-
tively low physical and moral stamina, for they repre-
sented the farthest possible biological and spiritual 
distance from the divine black. Hence, it should be no 
surprise that white athletes are poor competitors against 
black athletes. Nor should one wonder at the wholesale 
atrocities comnitted by the "civilized" whites. Only the 
white man could herd millions of his fellows into the gas 
chambers, set offatomic bombs, or run special trains to a 
lynching where the women and children were served cakes 
and ice cream. In grafting out their color, Yakub grafted 
out their humanity. 
The human beast--the serpent, the dragon, the devil, 
and Satan--all mean one and the same; the people or 
race known as the white or Caucasian race, sometimes 
1
•'Mr. Muhannnad Speaks," July 4, 1959. 
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called the European race. 1 
. . . . . . . . . . . . . . . . . . . . . . . . . . . 
Since by nature they were created liars and murderers, 
they are the enemies of truth and righteousness, and 
the enemies of those who seek the truth •••• z 
The devils created by Yakub were given 6,000 years 
to rule. During this reign, 
White Christianity has deceived the black nations of 
earth, trapped and murdered them by the hundreds of 
thousands, divided and put black against black, cor-
rupted and committed fornication before your very 
eyes with your women •• ~ [and then] made you confess 
that you love them •••• 
More specifically, the white Christians stole the 
Black Musltms away from their homes four hundred years ago 
and brought them to North America (where they were even 
then in the process of systematic genocide against the 
Indian). The whites enslaved the blacks and ensured their 
bondage by robbing them of their names (identity), language 
(cultural continuity), and religion (protection of their 
God). The whites then gave them a "poison book," i.e., 
the Bible, and required them to become Christians, "a 
slave religion." They made the slaves accept European 
names, thus branding them as property. Such were the bonds 
1 Ibid., December 13, 1958. 
-
2Ibid., July 18, 1959. 
3
"Mr. Muhammad Speaks," Dec. 13, 1958. 
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of servitude. By robbing the Black Men of their names, the 
whites both shamed them and effectively "hid" them from 
their own kind. By requiring them to speak English, the 
whites cut their slaves off from their cultural heritage 
and the knowledge of self which is essential to pride and 
freedom. But the Christian religion was and is the master 
strategem for keeping the so-called Negro in servitude. 
It teaches him to love his oppressor and to pray for them 
who persecute him. It even teaches him that it is God's 
will that he be the white man's slave! Though there is 
some truth in the Bible it is full of the white man's 
contradictions, for "from the first day [they) received 
the Divine Scripture they began tampering with its truth 
to make it to suit themselves. • . • nl 
The Bible is the graveyard of my poor people. • • . 
and here I quote another poison addition of the 
slavery teaching of the Bible: 'Love your enemies; 
bless them who curse you; pray for those who spite-
fully use you; [to] him that smiteth thee on one 
cheek offer the other cheek; him that taketh away 
the cloak, forbid not to take away thy coat also.' 
The Slavemasters couldn't have found a better teach-
ing for their protection •••• 2 
The Bible is also held in some suspicion because 
"it is dedicated to King James (a white man) rather than to 
1supreme Wisdom, p. 12. 
2 Ibid., p. 13. 
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God." Also, "it makes God gui 1 ty of an act of adultery by 
charging Him with being the father of Mary's baby; again it 
charges Noah and Lot with drunkenness and Lot begetting 
children by his daughter. What a poison book!" 1 On the 
whole, "Christianity is a religion organized and backed by 
the devils for the purpose of making slaves of black 
mankind. n 2 And "Christianity has caused more bloodshed 
than any other combination of religions. Its sword is 
never sheathed." 3 
Islam sent several prophets including Moses and 
Jesus to offer Islam to the white men. However, since 
Islam is a religion of brotherhood, the white man could not 
accept it. The white race is evil by nature and cannot love 
anyone who is not white. "They are ashamed to even call you 
a brother or sister in their religion, and their very nature 
rebels against recognizing you!"4 
They cannot be trusted. The Caucasians are great de-
ceivers. Their nature is against friendship with 
black people, although they often fool the black 
1Ibid. 
-
2Ibid. 
3 Ibid., P• 28. 
4Ibid., P· 36. 
people • • • claiming that they are sincere friends. 
. • .1 
. . . . . . . . . . . . . . . . . . . . . . . . . . 
Do not 'sweetheart' with white people, your open 
enemies, for their 'sweethearting' with you is not 
sincere •••• 2 
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The black Christian preacher is the white man's 
most effective tool for keeping the American Negroes paci-
fied and controlled, for he tells convincing lies against 
nature as well as against God. Throughout nature, God has 
made provision for every creature to protect itself against 
its enemies. Yet the black preacher has taught his people 
to stand still and turn the other cheek. They are urged 
by him to fight on foreign battlefields to save the white 
man from his enemies, but once home again, they must no 
longer be men, but must patiently present themselves to be 
murdered. Even the Christian God hates his enemies and 
works to destroy them, according to the Christian Bible. 
"But the black clergy, in trying to ingratiate itself with 
the whites, will deliver their people up whosesale." 3 
Muhammad concludes that "this Negro clergy class is the 
1
"Mr. Muhammad Speaks," Jan. 17, 1959. 
2Ibid., August 9, 1958. 
3From an interview with Malcolm X. 
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white man's right hand over the so-called Negroes,"1 and 
that·the black preacher is the greatest hindrance to 
progress and equality that exists among black men. 
5. The Temple Services 
The typical meeting begins promptly at two o'clock 
on Sunday afternoon. Women are seated to the left, men to 
the right of the center aisle. Visitors or proselytes are 
seated at the front of the room. All "articles of defile-
ment" such as tobacco, cosmetics, chewing gum, etc., are 
checked with an attendant outside the door of the assembly 
room or sanctuary. Non-Muslims are thoroughly searched by 
guards for such articles (and for concealed weapons). At 
least one guard is stationed inside the door of the assembly 
room, facing the speaker. Others are stationed flanking the 
speaker, facing the audience. At intervals, the guards at 
the back of the room advance smartly forward, salute their 
opposite numbers (with an exchange of Arabic phrases), and 
exchange stations. 
The minister begins his lecture by writing several 
Arabic phrases on a blackboard, explaining that Arabic is 
the original language of Black Men, and that he must begin 
1
"Mr. Muhannnad Speaks," August 22, 19 59 • 
to re-learn the language of which the white man has de-
prived him. The first phrase is the Muslim greeting: 
180 
"As-salaam alaikum," which is to say, "Peace be unto you." 
The proper response is then written and explained: 
"Wa-alaikum salaam," or "And unto you be peace." 
The minister now launches into an extended lecture 
on the primacy of the Black Man and a catalogue of his 
accomplishments. He uses pertinent passages from the 
Islamic Quran, the Old Testament, and other literature he 
has brought with him. The hearers are reminded that their 
self-concepts have been derived from the spurious teachings 
of the white man who has "prostituted truth and history to 
serve his own ends." Black Men must no longer accept the 
white man's teachings at face value. They must search out 
the facts and make intelligent judgments for themselves. 
The ministers will help them, for "the Messenger knows the 
truth about the white man," and he has taught his ministers. 
Some important truths can be learned by careful examination 
and interpretation of literature that is readily available. 
Often the minister reads passages taken from well known 
historical, sociological, or anthropological works, and 
finds in t~em inconspicuous references to the Black Man's 
true history in the world. Black Men in Asia and Africa 
were enjoying advanced civilizations when the white man was 
eating his meat raw in the caves of Europe. Yet the whites, 
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through their control of informational media (of which the 
black preacher is an instance), have succeeded in making 
the so-called Negroes believe and accept themselves as in-
ferior. Black Men sat on the thrones of Egypt and Ethiopia, 
fough~ with the Romans in conquering the savages of Britain, 
discovered America long before Columbus, and then piloted 
the ship on which he sailed; they also ruled Spain and 
Southern Europe, reigned as Popes in the Eternal City of 
Rome over the entire Christian Church, built great civiliza-
tions on the West Coast of Africa, and produced many Moslem 
scholars of whom the white Christians profess to be ignorant, 
though the white civilization has stolen all it knows from 
them. 
At some of the temples excerpts are read from vari-
ous· histories, the Bible, or other works as proof of the 
truth of what is being said, or references are carefully 
given for documentation. However, on some occasions, a 
single documented allegation may become the basis of a 
rather wide range of generalized non seguiturs, 1 and the 
undifferentiated mingling of history with myth often 
1For example, the fact that there was an Arabic-
speaking Moslem slave of some mathematical ability in North 
Carolina in the early 19th century. may be expected to sup-
port the generalization that all American slaves were (1) 
Moslem, (2) spoke Arabic, and~) were learned before being 
reduced to ignorance and servility by the white Slavemasters. 
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discourages serious concern about facts. 1 
After having established the primacy of Black Man 
and the glory of his ancient civilizations in Africa and 
Egypt, the minister then turns his attention to the evil 
and divisive influences of white man and his equally re-
pulsive religion. The hearers are urged to give 
Christianity back to the white man, for it is a religion 
of enslavement and death. They should also disavow their 
surnames for these names are badges of slavery. ("Who-
ever heard of a black man named 'Jones1' or 'Robinson?' 
or 'Cartwright?'") 2 
In most of the temples, there is a large painting 
on the wall behind the lectern. On the right are the sym-
bols of Islam: the star and crescent, and the legend 
"Freedom-Justice-Equality." At the left is depicted an 
1For example, "The Original Black Man is self-
created and from the Black Man comes all men and all colors." 
(''Mr. Muhammad Speaks," July 18, 1959.) Or, history is 
written in advance for 25,000 years by 25 black scientists, 
one of whom is judge. "In this history is written every-
thing that will come to pass for the next 25,000 years." 
(''Mr. Muhammad Speaks," April 5, 19 58.) 
~embers drop their last names upon joining the 
sect and are known as James "X" or Charles "X" until a new 
name such as "Shabazz" is granted them. The symbol "X" 
has a dual signification. "Ex" means that a thing or a 
person is no longer what that thing or person was previ-
ously. "X" also means an unknown quantity, or, an unknown 
guality. --
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American flag, the Christian cross, and a black man hanging 
by his neck from a tree. These are the symbols of 
Christianity and what it has offered the Black Man. He is 
now confronted with a choice--Islam, or continued abuse 
under Christianity. The men are reminded that they have 
been helpless while their homes have been invaded. 
Resistance to protect a man's family has meant death. 
Further, the Black Man's economic condition is so contrived 
that he must send his womenfolk out to work in the homes 
and offices of Christian white men. This is no accident. 
The white man controls the economy and he knows the Black 
Man is at his mercy. Consequently, he "castrates" the Black 
~an by paying him lower wages than his wife is paid so that 
he is no longer head of the family. This makes the Negro 
woman despise her husband and admire the white man, who is 
economically independent. Again, because the Black Man is 
paid low wages, his women are forced to go to work in the 
homes and offices of white men, who then "proceed to send 
them home to their husbands with blue-eyed babies." Or, 
"the same robbers rob [the Negroes} of their own women, 
disgrace and corrupt them with all kinds of diseases be-
sides spotting up [their] children like the animal family." 1 
1
"Mr. Muhammad Speaks," September 20, 1958. 
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Christianity is dealt with summarily. It is a 
religion of ignominy and disgrace for the Black Man, but 
of great convenience and practicality for the white man, 
who neither believes its teachings or makes any attempt to 
practice them. The white man wants the so-called Negro 
to accept Christianity ~ to live according to its teach-
ings; but the white man then laughs at the Negro for being 
a fool. 
'Love thy neighbor;' I have yet to meet one that 
loved his neighbor •••• 'Thou shalt not kill;' 
I have yet to meet such a Christian1 . . . Where is the good Christian among this race? 
. . . . . . . . . . . . . . . . . . . . . . . . . . 
You fear and love (the white Christians) though you 
are even disgraced and killed by them--from your 
ministers of their slavery religion • • • down to 
the lowly, ignorant man in the mud. You have made 
yourselves the most foolish people on earth by loving 
and following after the ways of Slavemasters, whom 
Allah has revealed to me to be none other than real 
devils, and that their so-called Christianity is not 
His religion, nor the religion of Jesus or any other 
prophet of God.2 
The hearers are encouraged to disavow a religion 
which worships a dead Jesus and his dead disciples, for 
such behavior distracts them from the business of trying to 
live in~ world. "The white man has 'given you Jesus' 
while he has robbed you blind." Heaven is right here, and 
1~., April 18, 1959. 
2Ibid., May 2, 1959. 
we must try to share in it now rather than after death. 
Jesus has not "gone anywhere." 
No one after death has ever gone any place but where 
they were carried. There is no heaven or hell other 
than on earth for you and me, and Jesus was no ex-
ception. His body is still • • • in Palestine and 
will remain there.l 
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The minister, who usually speaks for three or four 
hours, may next give his attention to the Messenger's 
economic program. The hearers are chided for thriftless-
ness, conspicuous consumption, and living beyond their 
means. Further, their attention is called to the fact 
that the white man still owns the so-called Negro because 
he owns the factories, the land, the houses, and so on. 
Whenever the white man decides to kill a Negro, he does 
not have to shoot him. "All he needs to do is to deny 
the Negro a job and he will soon be just as dead. n To 
escape this "economic lynching," "the so-called Negro's 
principles a~e always in pawn to the Slavemaster." He is 
no more than a "free slave" for he cannot dare to assert 
his manhood, no matter what injustices are heaped upon him. 
"Mr. Muhammad has an economic program, which if 
followed, will soon free the Black Man and make him equal 
1rbid. 
-
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to the other nations of the world." But he must be prepared 
to work: 
Many of us, the so-called Negroes, today are so lazy 
that we are willing to suffer anything rather than 
~o to work. · It is true that God has come to sit us 
1n hefven, but not a heaven wherein we won't have to 
work. 
Black men must own their own factories, homes, 
service establishments, stores--in short, if the American 
Negro is to ever be free, he must begin with economics. 
Other aspects of the typical Muslim lecture will 
include respect and protection for the women of the race: 
We stand by with folded arms, cowards to the core, and 
allow the human brute to take our women • • • the most 
priceless gift of a nation. We cannot produce a pure, 
chaste nation with a 'free-for-all' woman. If we 
cannot protect her from the human beast's advances, 
we should kill ourselves and our women.2 
Integration will be decried: 
The Slavemaster's children are doing everything in 
their power to prevent the so-called Negroes from ac-
cepting their own God and salvation by putting on a 
great show of false love and friendship. This is 
being done through 'integration,' as it is called; 
that is, so-called Negroes and whites mixing to-
gether as in schools, churches, and even intermar-
riage. • • • the poor slaves really think they are 
entering a condition of heaven with their former 
slaveholders, but it will prove to be their doom. 
1The Supreme Wisdom (2nd ed.), p. 19. 
2
"Mr. Muhannnad Speaks," June 6, 1959. 
Today • • • we are living in a time of great 
separation between the blacks and whites •••• The 
so-called Negroes must now return to their own; 
nothing else will solve the problem.l 
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The minister will ordinarily explain that integra-
tion is a strategem of the white man to insure his survival 
beyond his allotted time. The white man's time is up, and 
he knows it. He now hopes that by integrating with the 
Black Man he can save himself from having to pay for his 
crimes against humanity, so he has undertaken to "sweet-
heart" with the only people who are stupid enough to listen. 
If the so-called American Negro had not been so much in love 
with his deceivers, he would be master by now rather than 
continuing as a free slave, for the white man's rule is up, 
and his doom is past due. He does not love the Negro; he 
never did and he never will, for "the white man is the 
arch-deceiver and he never smiles except to bare his fangs 
for action." 
We must remember that we cannot unite in the brother-
hood of the white race. It is pure nonesense to seek 
them for brotherhood. They are our enemies, [so] 
take them for enemies and not for friends.Z 
There is no singing in the Muslim temples; and there 
are few emotional displays of any sort save the frequent 
1The Supreme Wisdom (2nd ed.), p. 16. 
2
•'Mr. Muhammad Speaks," May 9 , 19 59 • 
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ejaculation of "That's right!" when the minister makes an 
assertion upon which there is wide agreement. Often, the 
minister will ask a rhetorical question for emotional ef-
fect, such as "Now what do you think would happen if you 
tried to do some of the things the Constitution says you 
have a right to do'l" At this there will be a bitter 
rumble of laughter interspersed with the cynical response: 
"Now that's a goo.d question, brother minister! That's a 
~ question!" The foot-thumping, head-wagging-amen 
stereotype of the store-front Negro church is conspicuously 
absent. There is no "shouting." There are no "happy" 
people. These temple-people are eager, yet restrained. 
They are not enraptured, but the collective mood is one 
of attentivie earnestness. 
The minister will speak of Islam. It is, he will 
emphasize, the religion of "peace, justice, and equality." 
It is the only religion in which the Black man in America, 
or anywhere else in the world can find communion in brother-
hood. It is a religion abhorrent to the white man because 
it "equalizes" him. The white man cannot accept it because 
"he would rather be dead than to be equal." In Islam, pro-
fessing believers alone are equal to the total number of 
whites on the planet, the congregation is told. However, 
all non-white men are by nature Muslims, whether they know 
it or not. Hence, the white race is hopelessly outnumbered 
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by the Muslim brotherhood that stretches across the world. 
There will be some references made to the Holy 
Quran, which it is explained is the "book which makes a 
distinction between the God of the righteous and the God 
of evil." This is the book which the Slavemaster has 
willfully kept from the blacks in America, for it contains 
all knowledge: "the Guidance of Light and Truth and of 
Wisdom and Judgment." 
This book the Holy Quran Sharrieff, pulls the cover 
off the covered and~hows the nation for the first time 
that which deceived 90 per cent of the piople of the 
earth without knowledge of the deceiver. 
At present, the Holy quran must be taught by the 
leaders, but all are urged to learn Arabic (which is 
taught at some temples) so that they may read it for them-
selves in the original language, although approved transla-
tions2 are recommended. 3 Actually, the Christian Bible is 
used far more frequently, but this is explained as necessary 
for the time being because it is more familiar to the 
1The SuEreme Wisdom, p. 51. 
20ne by Maulana Muhammed Ali, and one by Allama 
Yusuf Ali. 
3Benyon says of Fard that he "used only the 
Arabic text which he translated and explained to the be-
lievers ••• [thereby making them] completely dependent 
upon his interpretation." However, Fard gave his followers 
texts he himself prepared which were memorized by all 
converts, p. 900. 
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congregation; also, the ministers who have been taught by 
Mr. Muhammad "know how to properly interpret out the poison 
placed in the Bible by the white man." 
The members are reminded of their duties regarding 
diet and food habits. Certain foods such as pork and corn 
bread are forbidden as "they are a slow deathu to those 
who eat them. Many other foods common to the diet of Negroes, 
especially in the South, are not to be eaten, for they con-
stitute a "slave diet" and "there are no slaves in Islam." 
Lamb, chicken, fish, and beef are encouraged, but all foods 
must be strictly fresh. The hog, it is explained, is 
filthy, "a poison food, hated of Allah," and was never in-
tended to be eaten1 except by the white race. 2 One meal a 
1The Supreme Wisdom, p. 42. 
2 Ibid., p. 21. One Muslim minister was asked why 
the eating-of pork was prohibited. His answer was as fol-
lows: "The hog is dirty, brutal, quarrelsome, greedy, 
ugly, foul, a scavenger which thrives on filth. It is a 
parasite to all other animals. It will even kill and eat 
its own young. Do you agree? In short, the hog has all 
the characteristics of a white man!" When asked to ex-
plain the analogy implied with reference to the hog eating 
its young, the Muslim replied, "Didn't they father a million 
half-blacks during slavery and sell them off like cattle--
for moneyt Aren't they still bastardizing the race today 
to keep their wives in servants at subsistence wa~es? This 
is eating your own young and picking your teeth w1th the 
bones." See also The Supreme Wisdom, p. 22, where Muhammad 
says: "The hog is absolutely shameless. Most animals have 
a certain amount of shyness, but not the hog or its eater . 
• • • The hog eater, it is a fact, will go nude in public 
if allowed. His temper is easily aroused . • • and he will 
speak the ugliest, vilest, and most filthy language ..•• " 
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day is encouraged for this avoids both physical and mental 
sluggishness, and provides more time for industry. 
Prayer is encouraged, and proper ablutions are to 
be made before each prayer. The Muslim is expected to 
pray five times a day--at sunrise, noon, mid-afternoon, at 
sundown, and before retiring. If he rises during the night, 
he is expected to pray again. Each prayer is preceded by 
the washing of the hands and feet, the arms to the elbows, 
the rinsing of the mouth, etc. Cleanliness of the body, 
"inside and outside" is stressed. All prayers are made 
facing East toward the Holy City of Mecca. 
Until recent times, no public offering was taken 
in the temples. The Muslim brothers proudly explained 
their independence of public offerings by saying "Islam 
takes care of its own." However, it has now become the 
practice to pass out large brown paper bags (of the 
grocery store type) among the congregation to receive 
offerings from all who are present. It is explained 
that now, since Muhammad is well known and "his aims and 
integrity are established," the public is offered an op-
portunity to contribute toward his work, "especially the 
proposed building of an Islamic Center in Chicago." 
Near the end of the meeting and at the conclusion 
of the minister's lecture, the congregation is asked 
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whether it agrees with what has been said. Any who do not 
agree are asked to state the points of disagreement in order 
that the minister may try to provide "the clarification 
necessary to unity." If the minister cannot provide a satis-
factory answer, he promises to relay the question to the 
Messenger himself for resolution. There are no questions 
or problems deemed b~yond the capacities of the Messenger, 
for "it is because of his wisdom and insight that the 
Black Man has chosen him as his true leader." 
When all questions raised from the floor by "those 
not yet returned to Islam" have been spoken to, the minister 
then invites those who believe what they have heard and who 
have the courage of their convictions to come forward and 
declare for Islam. 
Following a three-hour lecture before 8500 in Los 
Angeles' Olympic Auditorium, ''Mr. Elijah Muhammad ••. 
persuaded more than 143 Christians to renounce Christianity 
and embrace Islam."1 The new converts are warmly welcomed 
by the Muslim brotherhood, and are assigned to classes of 
instruction. Those who are impressed by what has been said 
but who are not yet willing to separate themselves from the 
Christian tradition are urged to continue attending the 
1The Los Angeles Herald-Dispatch, February 20, 1960. 
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public meetings. The obviously curious and those suspected 
of being "stooges for the FBI" are not encouraged to return. 
At some temples a person who has attended more than three 
or four times without joining may be refused admission. No 
white persons are admitted. 
G. Summary 
In this chapter we have seen the founding of the 
Muslim Movement in Detroit by a mysterious prophet called 
"The Great Mahdi," who went about the black ghetto telling 
the Negroes about the great civilizations from which they 
came. When Fard, the founder and leader disappeared in 
1934, Elijah Muhammad succeeded to leadership and has had 
control over the Movement ever since. Muhammad was born in 
Sandersville, Georgia, the son of a Baptist minister. He 
met Fard in Detroit and became his disciple, eventually 
establishing the Chicago temple which was to become head-
quarters for the Movement. Malcolm X Shabazz, minister 
of the New York templ~ serves as Muhammad's organizer and 
field representative and is heir-apparent to Muhammad's 
position as leader of the sect. 
In the early days, all of the Muslims were Negroes 
of the laboring class, but recently arrived in Detroit from 
the South. The Movement is still predominantly "lower class" 
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but its membership has a much broader base. Some of 
Muhammad's followers are college students or graduates, and 
a very few are of .the professional class. The greater per-
centage of the membership is male, and youth predominates. 
The older members are largely drawn from the ranks of the 
moribund Garvey organization and the few remaining Moorish 
Science Temples. The membership is almost wholly American 
Negro. Unlike the Garvey movement, West Indians are not 
prominent among the Black Muslims. 
The Muslims exhibit an exaggerated group identity. 
Black is a symbol of unity and of superiority. Strong 
emphasis is placed upon brotherhood (among non-whites), 
and every member is willing to sacrifice his personal inter-
e.sts for the good of the group. Christianity is rejected 
as a strategy to keep the Black Man enslaved, and the white 
man is held to be the epitome of evil. Black Men are the 
"original" men, and they are the rightful owners of the 
earth. 
Elijah Muhammad's mission is to alert the Negro in 
America to his true destiny by giving him "knowledge of 
self" and by revealing "the truth about the white man." 
When the Negro is possessed of this wisdom he will reject 
Christianity and unite with his own kind in Islam. All 
Black Men are divine by nature, and Black is the primogenitor 
of all that exists. Pure Black is Perfection. On the other 
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hand, the white man is a "devil" by nature, and it is he who 
is responsible for all of the grief in the world. The white 
man's doom is imminent and the Black man must make haste 
to separate himself from the white devils. Integration is 
denounced. 
In the temples, the Holy Bible and the Quran are 
used interChangeably as teaching aids. Arabic is taught at 
some temples in order that the Quran may be read in the 
original language. 
We shall turn now to an examination of the goals of 
the Movement. 
CHAPTER V 
THE GOALS OF THE BlACK MUSLIM MOVEMENT 
The ends toward which the Muslim organization is 
directed represent the most nebulous aspect of the entire 
Movement. This is the subject about which the Muslim is 
almost certain to become vague, mystical, eschatological, 
and evasive under qpestioning. Yet, the careful observer 
will not prematurely conclude that the Muslim's vagueness 
or his evasiveness derives from the lack of a well defined 
objective and the belief in the ability of the Movement to 
effect it. Rather, a more sophisticated approach is to as-
sume that the Muslim knows where he is going, or at least 
thinks he does, and what appears to be haziness or naivete 
about what he wants and how he expects to get it is in 
fact a technique of diplomacy. Many uncritical observers 
tend to dismiss the Movement as being either "confused 
and inconsistent" or as having "improbable" or "fantastic" 
ends. Muhammad is more often considered an "illiterate 
crackpot" or "a self-seeking charlatan" than a "race 
leader." His followers are indiscriminately categorized 
by their critics among the upper classes as being "ignorant 
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southern-type Negroes who don't know any better." Or again,. 
the Movement is classified as "just another Harlem-type 
cult." There are probably elements of truth in all of 
these assumptions, but summarily to dismiss the Movement 
on the basis of such assumptions is to overlook some im-
portant facts however unpopular they may be. The Movement 
itself is an indisputable fact. It is alive and growing. 
It has a vitality unmatched and unapproached by any other 
contemporary organization with a large Negro membership. 
The pertinent question is why this is so. An examination 
of the goals of the Movement which have been stated or 
implied in its literature and public lectures, and which 
may be inferred from careful observation and analysis, 
may be helpful in making this determination. 
A. Organizational Goals 
There is no doubt whatever that Muhammad wants to 
see "every Black Man in America reunited with his own." 
This means, of course, that every Negro Christian is the 
target of the Movement, which at the present time remains 
predominantly lower-class. The Muslims are aware that 
the middle and upper classes will be harder to reach, for 
these classes are the "satisfied Black Men who think they 
have the least to gain." Yet Muhammad declares: nwe are 
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trying to reach !!! Black Men, those in the colleges and 
those in the jails. We need leaders at every level to 
challenge the lies of the white man. We need scholars to 
search out the truth independently of what the white man 
has written."1 The present goal is said to be a million 
followers by 1961. 
1. Recruitment 
In pursuit of his goal to make Muslims out of Negro 
Christians, Muhammad has an ambitious program of recruit-
ment. His ministers do in fact go into the jails and 
penitentiaries, the pool halls and the bars, the barber 
shops and the drugstores to talk about Islam. They also 
invade the college campuses, the settlement houses, the 
YMCA's. They pass out literature in front of the Christian 
churches on Sunday morning, inviting the Christians to at-
tend the lectures at the Muslim temples in the afternoon. 
They speak from the street corners and in the parks. 
Invariably, the proselytizers are young and personable, 
polite to the point of urbanity, well-dressed men of deep-
seated conviction. In many cases they may be talented in 
music or other entertaining arts, and they have often taken 
1From an interview with Elijah Muhammad, March 4, 
1959. 
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vows never to use their talents except in the interests of 
Islam. 1 
The Muslims often boast that, though the Negro in-
tellectual will be hardest to reach ("because he has been 
brainwashed more thoroughly than any of the rest of us"), 
he will ultimately have no choice other than to join Islam. 
Unacceptable tD the white man, "he will have nobody to lead 
and no one to honor him when the common people have all 
become Muslims." Mubamnad himself has a sort of calculated 
patience with the Negro upper classes. They are doubly 
cursed because "they have stayed in the white man's schools 
too long, learning nothing of themselves," and they are 
most fervid in their "hopes that the white man is going to 
change and treat them like men instead of boys." Malcolm 
X is more philosophical: "The American Black Man bas 
worked hard to accomplish something and to be somebody. 
The whole system was against him, but some made it to a 
point where the white man will show some isolated 
~or example, Minister Louis X of Boston' s Temple 
ll was a promising calypso singer before becoming a Muslim. 
As Gene Walcott, he was leading his own band and was earn-
ing $500 a week when he first heard Muhammad. Beyond that, 
Louis was college-trained, played the violin and several 
other instruments, and he belonged to the Episcopal Church. 
After becoming a Muslim he turned his talents to writing 
plays and pageants for the Movement, the two best known of 
which are The Trial and orsena, which Louis directs with 
considerable skill. He is also the author (and singer) of 
a popular calypso song called ''Whit~ Man's Heaven is Black 
Man's Hell." 
200 
individuals a little respect; not much, but more than he 
shows the rest of us. That man isn't going to join us 
until the white man is more respectful of us than of him." 
Yet the Muslims are undismayed. In proselytizing, 
the approach and the language, and often the speake~ are 
all carefully selected with a particular audience in mind. 
For example, Muhammad's column in the Pittsburgh Courier 
and the Los Angeles Herald-Dispatch2 is pitched at a mass, 
lower-class readership. It is filled with &iblical 
eschatology, numerology, and "mysterT,' all to the em-
barrassment and shame of the educated classes. But the 
pitch here is not being made to the educated classes, but 
to the masses who have a tradition of being attracted by 
such! Once in the brotherhood, these esoteric elements 
-
are de-emphasized, and more practical concerns are intro-
duced. 
When a Muslim's objective involves confronting a 
more critical audience, the whole panoply of the occult 
is likely to be discarded, except when it is resorted to 
in order to protect the Muslim or the Movement against 
probes considered to be unacceptable. For example, in the 
1From an interview with Minister Malcolm X, Febru-
ary 20, 1960. 
2
"Mr. Muhammad Speaks." 
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privacy of his home, Mr. Muhammad is not only "rational," 
but gracious and friendly as well. He does not greet his 
guests with "As-salaam-alaikum," unless they happen to be 
Muslims. There are no guards anywhere about the house. 
None of the physical trappings of the movement are any-
where in evidence, and conversation is at a level consistent 
with his appraisal of the visitor. To be sure, Muhammad has 
an uncamouflaged hostility against the white man but it is, 
at least to MuhaDIDad, a "reasoned" hostility predicated 
upon behavior he believes to be more than justificatory. 
But hatred of the white man does not dominate his private 
conversation, which is more likely to center around the 
Negro's economic pligpt. On the other hand, Muhammad may 
become totally incomprehensible about any matter he does 
not wish to discuss--usually leaving to "Allah" the 
answers to any questions which might embarras him or pre-
maturely disclose his plans. The same is true of Malcolm 
X, who has been characterized as "whip-smart, ,.l and who is 
certainly a man with a proven facility for thinking on his 
feet under adverse conditions. Yet, despite his conversa-
tional adroitness, or perhaps because of it, Malcolm will 
take refuge behind any convenient obfuscation rather than 
to allow himself to be trapped into saying more than he 
1Tbe Reader's Digest, March, 1960, p. 101. 
thinks expedient. If he does not invoke Allah, he will 
refer the insistent prober to Mr. Muhammad (who will 
probably invoke Allah)! 
2. The Importance of Mass Membership 
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People are the strength of a mass movement. Neither 
money, nor prestige, nor heritage approach the importance of 
the physical fact of participating membership in a movement 
such as Muhammad's. The effectiveness of what a mass 
leader has to say depends upon how many people believe him 
and trust him for deliverance. Those who do believe him 
will be in the movement, and they are the most impressive 
arguments for the potential converts, for the principal 
rewards of a mass movement are always in the future and 
the future takes on security in terms of the numbers of 
persons who are willing to identify themselves with it. 
The few are induced to follow the many, not because the col-
lective mind of the many is presumed to be wiser, but be-
cause there is a certain loneliness in social isolation 
that is somewhat relieved by identification with a cause. 
Fifty million Frenchmen may very well be wrong, but they 
may also be right. For the oppressed,. the remotest hope 
is more acceptable than the present reality. Hence, a 
mass movement does not begin with logic or a program, or 
even a defined goal. It begins with people who participate 
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in a cODJDon hope for tomorrow. The task of the leader of a 
mass movement is to make that hope inclusive and vivid for 
all whose present circumstances are unacceptable. 
Under Fard, the Muslims never had more than 8,000 
members, although the conditions under which such a move-
ment might be expected to flourish were certainly more ideal 
in the early 1930's than now. The difference lies in the 
recognition that Fard never had a "movement," he only had a 
cult. Muhammad's strategy has been to put the cult on 
parade--on the streets, in the press, in the temples, 
wherever there are people, and he has done this with 
impressive success. In his recruitment, Muhammad has had 
more "incidental" help than he could ever have had a reason 
to expect. It is true that he had an able corps of ministers 
in the field, but not too many, and_their fight was uphill. 
The Pittsburgh Courier gave him his first major assist, for 
it made him "controversial." Immediately upon becoming a 
columnist in the Courier, perhaps the most important Negro 
organ in the country, Muhammad became a conversation piece 
for hundreds of thousands of Negroes across America. 
Thousands of letters were sent to Muhammad and to the 
Courier, denouncing and defending both the Messenger and 
the newspaper which provided the space for his message. 
The people went to the temples to see the man whose 
columns they read in the Courier. For the most part, they 
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were simply curious, but Muhammad and his ministers are 
masters at capturing the curious. In the temples, Muhammad 
had a somewhat different message--not completely different, 
but different in emphasis. More important than that, how-
ever, he had a crowd. It was inconsequential that the 
curious themselves constituted the crowd. They were mildly 
intrigued at being searched for weapons at the door, and 
the sense of personal importance was excited by the require-
ment.1 They were fascinated by the black-suited young 
males with the red ties and the military bearing. They 
were impressed by the bold denunciation of the white man, 
and they were enlightened by hearing for the first time 
"the truth" about themselves, the Black Nation of Islam. 
They joined. A few at first and then more and more. The 
character of the association began to change. The cult2 
had quietly died and the Movement had begun. 
Muhammad's first and most crucial task is to keep 
the Movement a movement rather than to permitit to become 
institutionalized. This is not to imply that the Black 
1All persons entering a Muslim temple are searched 
for weapons as a precaution against the assassination of the 
minister. The searching itself probably provides a sig-
nificant ego boost for many who attend the temples. Even 
to be thought capable of assassinating an important leader 
is gratifying to some who in the structure of things have no 
identity. 
2For a discussion of the "cult," see Chapter VI. 
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Muslim Movement is an amorphous mass of people without in-
ternal structure or direction. Nothing could be more mis-
leading, for the Muslims have one of the most effective 
organizational structures to be seen outside the military. 
But to realize the grandiose tasks the Muslims have set 
for themselves, they need and must have the ever-increasing 
support and affiliation of the masses of the people in search 
of a reversal of status. Institutionalization would imply 
"arrival" and some degree of satisfaction. But "arrival" 
for the Muslims is consonant with power, and the power of 
a mass movement derives primarily from its aggregate of 
believers. 
If the Negro press helped to supply the initial 
impetus that brought Muhammad and the Muslims to the at-
tention of his potential followers, the white press has 
made him famous, and notoriety has a strange attraction 
for the masses. Before the Mike Wallace documentary featur-
ing the Muslim leader in the summer of 1959, 1 and subse-
quent articles in Time, U.S. News and World Report, and 
other elements of the national press, Muhammad's total 
following was less than 30,000. A month after he had been 
"discovered" by the nation's mass media, his following had 
1
"The Hate That Hate Produced," Newsbeat (New York: 
WNTA-TV, July 10-17, 1959). 
206 
doubled. It has continued to spiral ever since. The 
magazines and newspapers which sought to "expose" Muhammad 
as "a purveyer .of cold black hatred,"1 or otherwise as a 
social anomaly, underestimated his potential appeal to an 
important segment of the dissatisfied and hopeless who, 
being born with a cause, needed only a leader. A New England 
journalist correctly assesses Muhammad's timeliness as a 
leader for the disprivileged: 
Muhammad cannot be laughed at as Father Divine has 
been. Muhammad's movement, with its promises of 
swiftly approaching social and economic superiority 
for the Negro race, has captured the imagination of a 
segment of the suppressed and inarticulate Negro 
masses as few things have since Marcus Garvey •••• 2 
Muhammad is not unaware of the frustrations and the 
free-floating hostilities which are the corollaries of 
America's racial casts, and he will of course continue to 
use these as capital in his program to recruit a million 
Negroes by the end of 1961. This is admittedly an ambitious 
undertaking, but then, only Billy Graham has attracted and 
converted more people in recent years than has Elijah 
Muhammad, Messenger of Allah. 
1Ttme, August 10, 1959. 
2James N. Rhea, The Providence Bulletin, August 6, 
1959. 
207 
B. Socio-Religious Goals 
The Black Muslim Movement is both religious and 
social in its goals and in its phenomenological expressions. 
As is often true of social movements utilizing a religious 
vehicle, it is difficult to distinguish the essentially 
religious from the more mundane interests of the group in 
question. Even the most ordinary event or aspiration may 
be invested with religious significance while important 
religious forms. may be enlisted as primary instruments of 
social change. The following "goals" will, in some cases, 
exhibit characteristics that are both social and religious. 
1. Respectability 
The inter-dependence of the several major socio-
religious goals of the.Black Muslim Movement is well 
illustrated by Muhammad's striving to gain religious 
respectability for his followers. The Detroit Muslims of 
the 1930's had a number of bizarre excesses charged against 
them, ranging from rioting to human sacrifice. 1 In Chicago, 
1Benyon, p. 903, reports that "on November 21, 1932 
the people of Detroit became conscious of the presence of 
the cult through its first widely publicized human sacri-
fice. A Prominent member, Robert Harris, renamed Robert 
Karriem, erected an altar in his home at 1249 Dubois Street 
and invited his roomer, John J. Smith, to present himself 
as a human sacrifice, so that he might become, as Harris 
said, 'the Savior of the World.' Smith agreed, and at the 
hour appointed for the sacrifice--9.30 a.m.--Harris plunged 
a knife into Smith's heart." Other reports of sacrifices, 
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in 1935, 200 Muslims rioted in a courtroom and attempted 
to storm the bench during the trial of one of their members. 
Before the melee was over, one policeman was dead and eleven 
had been injured. Two of the Muslims were shot, and forty 
were sent to prison. 1 Again, as recently as 1958, Muhammad 
went to Detroit to quiet his followers who were having-
trouble with the police. 2 In a recent case involving Muslims 
in New York City, the presiding judge, no doubt instructed 
by the Chicago incident, cleared the courtroom before the 
verdict of the jury .. was read for fear that "the Muslim 
followers who packed the hall every day of the seven-day 
trial might demonstrate _if a verdict of guilty were issued."3 
It happened that the Muslim defendants (who were charged 
with assaulting two policemen who entered their homes without 
a warrant) were found not guilty, and the anticipated trouble 
did not develop. However, one newspaper reported that fifty 
Muslims "led by Minister Malcolm X, silently patrolled the 
corridor of the court building while the jury ~arried on its 
or attempted sacrifices by the group were current as late as 
1937. 
1960. 
1chicago's American, January 18, 1958. 
2Tbe Pittsburgh Courier, January 18, 1958. 
3The Los Angeles Herald-Dispatch, February 18, 
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deliberations;" and "outside the court building in a small 
park across the street, some 400 male followers of the 
Muslim faith were gathered. They were silent, well disci-
plined, ominous." Their leader, Minister Malcolm, was 
described as "a disturbingly intent figure as he sat on a 
corridor bench munching dried raisins • • • pondering the 
explosive factor~ largely in his c0ml1land. 1 
However, in spite of such isolated incidents as 
those cited, Muhammad would prefer to disassociate his 
Movement from violent activity of any kind. To this end, 
his followers are forbidden to carry weapons, or for that 
matter, they are cautioned to avoid having in their pos-
session any instruments that could conceivably be con-
sidered as potential weapons, should they be arrested by 
some over-zealous police officer •. But the Muslim leader 
is caught on the horns of a distressing dilemma, for al-
though he has taught his followers to avoid precipitating 
violence, he has also taught them that they must defend 
themselves and each other if they are assaulted. 
We must take things into our own hands •. We must re-
turn to the Mosaic law of an eye for an eye, and a 
tooth for a tooth. What does it matter if 10 million 
of us diet There will be 7 million ~f us left, and 
they will enjoy justice and freedom. 
1Ibid. 
-
2chicaso's American, February 23, 1960. 
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Hence, the constant threat of violence is implicit 
in the very existence of the Movement, and the implied 
threat has been more real at some times than at others. 
Yet, no violence has actually occurred in twenty-five 
years, or since the first year of Muhammad's leadership. 
Much is made of the expected "Battle of Armageddon" 
which is to take place in North America. This battle, which 
is a prominent feature in the literature and teachings of 
the Movement, is appropriately relegated to the realm of 
the eschatological, where such battles usually are fought. 
It belongs to a future in which the present believers are 
not likely called to participate. This is not to say, of 
course, that unanticipated violence will not occur at any 
moment. Indeed it may. The Muslims are characterized by a 
kind of contained aggressiveness, which may under some 
circumstances provoke the violence it avoids initiating. 
Muhammad does not wish to alter the self-image of 
the Muslims as "men among men." Yet, he does wish his 
followers to be accepted as peaceful, law-abiding religious 
individuals. There is no logical inconsistency here, but 
there are serious emotional obstacles which prevent the 
Negro community at large from accepting him and his Movement 
on the terms of his stated proposals. First of all, American 
Negroes have known no religion other than Christianity, and 
the Christian faith has perhaps been more meaningful to them 
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in their peculiar circumstances than it has been to many 
Who have not shared their sense of social rejection. Hence, 
any new religion not strongly interlaced with the familiar 
symbols and traditions could expect to find the Negro masses 
unreceptive. Secondly, Muhammad's peculiar brand of Islam, 
which at one fell swoop of an unheard-of doctrine does away 
with the comforts of heaven earned at so great ~ price on 
earth, and which substitutes a "Supreme Black Man" for the 
sure and comforting presence of an omnipotent Father, rep-
resents an extremely unpalatable demand upon the religious 
consciousness. As if deliberately to alienate his Movement 
still farther from mass acceptance, Muhammad openly de-
nounces the white man, all white men, in the most scathing 
language ever heard in this part of the world. While there 
are doubtlessly many Negroes who are quite extreme in the 
hostiiities they feel for white people in general as 
visible symbols of oppression, there are few who do not 
make' exceptions, and outside the Muslim group, almost none 
who publicly verbalize ,their most extreme sentiments. From 
the Negro's point of view, anyone who does publicly parti-
cipate in the categorical denunciation of the white man is 
most often considered to be either a fool, a troublemaker, 
or both. In either case, he is a person to be avoided. 
It would seem, therefore, that the obstacles between 
the Muslim Movement and a respectable image in the Negro 
212 
community are insurmountable. Actually, they are not, and 
no one knows this better than does Elijah Muhammad. In his 
current bid for respectability, he has modified some of the 
objectionable features of his movement, and de-emphasized 
others. For example, the "de-bunking" of the virgin birth 
of the Christian Jesus was a standard dramatic feature of 
every temple lecture a few years ago. Today, it is seldom 
mentioned unless the issue is raised by a non-Muslim. Again, 
Muhammad's denunciation of the Christian Bible as a "poison 
book" is tempered by the explanation that the Bible was both 
true and .accurate until it was "poisoned" by the white man 
who wished to use it to justify his wicked behavior. Hence, 
the white man, not the Bible, is at fault. Every Muslim 
minister makes copious use of the Bible because his 
hearers are familiar with it, and because "correctly inter-
preted" it speaks directly to the condition of the Negro 
people. Further, public announcements emphasizing the fact 
that all faiths are welcome to attend the public lectures 
or other affairs of the Muslim group have become a common-
place in the Negro press, or in the specially prepared 
Muslim literature. Negroes are even invited to become 
Muslims while retaining membership in the churches! 
The problem centered around the race issue is much 
more difficult to resolve. Muhammad is aware that his 
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bold frontal attack upon the white man makes him at once 
dangerous and respected. His apparent lack of fear in 
"saying for millions what millions fear to say for them-
selves" creates an ambivalence within the Negro community 
which has the alternate possibilities of elevating him to 
a commonly recognized leadership, or of working his destruc-
tion. Muhammad is sensitive to these possibilities. Hence, 
it is particularly distressing to him to be accused of 
hate-mongering. By his own admission, he has no love for 
the white man, and be is unconcerned that he is accused by 
white men of teaching hatred, for "the white man bas bated 
the Negroes • • • ever since they have been on this planet 
earth."1 To tbos~ who do not feel that the white man's 
hatred of Negroes is sufficient justification for the 
Negroes to hate in return, Muhammad offers the testimony 
of the Scriptures: "God, Himself, hates: see Malachi 
1:2-3. 'Was not Easu Jacob's brother1 saitb the Lord: 
yet I loved Jacob and I hated Esau. • • • St. Luke 14:26, 
no man could be the disciple of Jesus unless he bated his 
father, mother, wife, children •••• " 2 Yet, in spite of 
his allegations that hatred is justified by the white man's 
1Los Angeles Herald-Dispatch, February 18, 1960. 
2Ibid. 
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hatred, and sanctioned in the Christian Bible, Muhammad 
would prefer that his racial fulminations bear some designa-
tion other than hatred. 
I am here with the truth for you to accept or be the 
losers. I am not afraid to speak the truth regard-
less. • • • Let those who accuse me of teaching hate 
point out that portion of my teaching which consti-
tutes hate •••• Is it bate to call upon you to 
unite?! 
His self-image is that of a man who reveals the 
truth about an enemy who has skillfully camouflaged his 
absolutely ruthless character by distorting the facts of 
history and intimidating all who are unwilling to accept 
the distortion. In short, Muhammad fervently desires to 
be not only accepted, but honored as The-Leader-Who-
Revealed-The-Truth-About-The-Wh~te-Man, "the truth which 
is capable of setting the Black Man free." Although his 
Movement is increasingly attentive to the trappings of 
religion, the debunking of the "Big Lie" about the white 
man remains a central element of appeal and power, and this 
Muhammad is least willing to relinquish in his bid for 
respectability. In a news column entitled "Hate," the 
Muslim leader made his position clear. He wrote, "I will 
never, after having knowledge, love nor befriend the 
enemies of • • • my Black Nation, whether my people 
1Los Angeles Herald-Dispatch, February 20, 1960. 
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believe as I do or not."1 
Muhammad hopes to accomplish by a tour de force 
that which he is unwilling to seek by moderation. The 
Muslim ministers allege that the key to respectability in 
the Negro community is first to have the respect of the 
whites--whom the Negroes fear and seek to emulate. The 
whites, it is said, respect nothing more than black unity 
and determination. Since the Muslims exemplify these 
characteristics, they already have the white man's respect. 
Hence, they reason, it is only a matter of time before 
Islam is accepted both as a religion and as a social force 
in the total American community, for whom the white man 
respects, the Negro hastens to embrace. 
2. Recognition 
Closely allied to the question of respectabil-
ity is the question of recognition as a "legitimate" 
religion. The Muslims resent being called a cult. They 
resent even more being referred to as unorthodox. Muhammad 
readily admits that some of the teachings and practices of 
his Muslims are at variance with Moslem groups elsewhere, 
but he argues that the peculiar circumstances conditioning 
1~., February 18, 1960. 
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the Negro in America require a doctrine and practice ap-
propriate to their situation: "My brothers in the East 
were never subjected to conditions of slavery and system-
atic brainwashing by the slavemasters for as long a period 
of time as my people here {in America] were subjected. I 
cannot, therefore, blame them if they differ with me in 
certain interpretations of the message of Islam."1 Yet, 
it is precisely from the ttbrothers in the East" that 
Muhammad wants first recognition. The Muslims have been 
vigorously attacked and denounced by several Moslem groups 
in America, but to little effect. Perhaps the most pub-
licized attack was made by Talib Dawud, leaderof a small 
rival group of Negroes called the Muslim Brotherhood of 
America. Dawud made the traditional pilgrimage to Mecca 
in 1959 and, upon returning, denounced Muhammad as "no 
Moslem ... 
Famed Elijah Muhammad, better known as the 'Messenger' 
to thousands of fanatic followers of his Islamic cult, 
was denounced as a fake and an ex-convict by the Imam 
Talib Ahmad Dawud Al-Hajj, spiritual leader of the 
Muslim Brotherhood, U.S.A. 
The Imam • • • said Elijah Muhammad • • • is not 
recognized by the Muslims in the Middle East. Muhammad, 
they say, according to the Imam, does not teach the 
principles of Islam. 
'Neither he nor his followers can go into Mecca to 
make the pilgrimage,' the Imam, who just returned from 
1The Supreme Wisdom, p. 4. 
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his pilgrimage, pointed out. 'He and his followers are 
prohibited from making a Pilgrimage to Mecca • • • by 
the Hajj Committee there.ll 
To quiet such allegations and to strengthen his 
claim to be"the spiritual leader in the West," Muhammad 
went on a tour of several Moslem countries late in 1959, ap-
parently making his pilgrimage to Mecca without difficulty 
and as a recognized leader of some importance. He wrote to 
his followers in the United States: 
On my arrival in Jeddah Arabia, December 23, 1959, it 
was almost a necessity that I go to Mecca. The next 
day • • • the authorities made ready a car to take me 
and my two sons over the forty mile distance from 
Jeddah to that ancient city which is the glory of the 
Muslim world of Islam.2 
In Cairo, Muhammad reported that: 
Here • • • I met the Great Imam. He invited me to 
visit him, and I have experienced great happiness • • • 
with him. He is over all the Imams in ••• Egypt. 
He placed a kiss upon my head, and I placed a kiss on 
his hand.3 
Back in the United States, the Muslim leader described 
his Islamic tour to some 9500 Negroes who gathered to hear 
him in Los Angeles, while in Boston Malcolm X was able to 
1The Chicago Crusader, August 1, 1959. 
. 
2There follows a lengthy description of the ritual 
and ceremony incident to entering the sacred city, and a 
description of the Kaaba, or Black Stone. The Los Angeles 
Dispatch, January 30, 1960. 
3 Ibid., January 2, 1960. 
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announce the question of the Muslims' orthodoxy to be "a 
closed issue," for "those who' are not orthodox do not go 
to Mecca." 
The Muslim dream is to have a solid Black Muslim 
community in America recognized and supported by Moslems 
throughout the world. With the question of orthodoxy 
"settled" by his visit to Mecca and by the general acclaim 
he received throughout his travels in the Islamic countries 
of Africa and Asia, Muhammad now feels that his hand is 
in:me...a;surably strengthened. The privileges and immunities 
of a "recognized" religion are many, and the international 
implications of the "suppression" or "harassment" of 
"Moslems" in the United States are potentially very grave. 
The "legitimate" Moslem groups in this country who enjoy 
public recognition and approval are of relative unimportance 
as compared with Muhammad's militant·Movement. Already, the 
Black Muslims in the United States outnumber the total 
Moslem population of North America by a ratio of at least 
2-1/2 to 1! 1 Hence, the anguished cries of· the "orthodox" 
in America are likely to fall upon apathetic ears in the 
important Islamic capitals of the East. Orthodox Islam 
has barely scratched its potential harvest in this country, 
1see The World Almanac (New York: New York World-
Telegram, 1960), p. 715. 
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and with Muhammad's policy of placing first emphasis upon 
conversion paying such impressive dividends, there is 
little doubt but that he will realize the recognition he 
wants from abroad. Should this occur, the Muslim Movement 
in this country will become a vital factor in international 
relations. 
General recognition of the Movement as a legitimate 
religion at home will doubtless mean the modification of 
certain restrictions and exclusionsto which it is now sub-
ject. For example, the Muslims are already permitted to 
hold services in some prisons; in others, they are denied 
the right of assembly. Some of the prisons in New York 
State have already been made defendants in court actions 
brought by Muslim converts who claim they are not permitted 
to practice their new faith. A case in point is Clinton 
State Prison at Utica, where a Federal Court judge granted 
service of a summons on the prison warden on behalf of 
four Negro inmates allegedly p_laced in solitary confinement 
when they sought to practice their religion. 1 But Muhammad 
1The warden described three of the plaintiffs as 
"Protestants a year ago," while the fourth one "had been a 
Catholic." WhiLe it is generally conceded that discipline 
improves markedly among those converted to Islam, prison 
officials at Clinton suspected the Muslims had "ulterior 
motives" aimed at "forcing supremacy over whites, although 
they do not express it." See, The Amsterdam News, Nov. 7, 
1959. 
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But Muhammad wants more than this. He wants the kind of 
religious recognition that will place him and his followers 
alongside the traditional "Protestants, Catholics and 
Jews" who constitute the important religious bodies in the 
United States, and except for the crucial issue revolving 
around his denunciation of the white race "and all that 
race goes for," he will moderate his program to achieve 
this end. Indeed, he has already begun to do so, for the 
Black Muslims, like many Eastern Moslems, are convinced 
that Christianity cannot survive a serious and co-ordinate 
Moslem challenge, especially among the world's non-white 
populations. Hence, the Muslim ambitions are not entirely 
presumptive, nor are they altogether the vain imaginings 
of an isolated cult leader whose present strategy subo~din­
ates religious dogma to a peculiar kind of black nationalism. 
3. Social Reclamation 
Muhammad's social intent includes a kind of moral 
and social perfectionism. He visualizes the reclamation 
of thousands of prisoners who, through ignorance, despair 
and defeat, have run afoul of the white man's justice. The 
Muslims have had notable successes in the rehabilitation of 
certain categories of social outcasts, and it is their be-
lief that "the knowledge of self," and the knowledge of "the 
truth about the white man," when tied in with a constructive 
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program for the building of the Black Nation, is sufficient 
to reclaim the most resistant. Muslims are taught that they 
are divine by nature and that the sum total of their afflic-
tions, social and personal, may be traced directly or indi-
rectly to the chicanery of the white man. Hence, the Black 
Nation must shun the degrading influences of what the white 
man calls "sport" or "entertainment." The Black Woman must 
be returned to a place of dignity and social usefulness. in 
the home provided for and protected by the Black Man. "It 
is time for us to secure homes and put our women who are 
disgracing us with these (white) devils into it, and keep 
her there ••• if it costs her life and yours to do so."1 
"It is as much religion to respect your woman as it is to 
turn to the east and pray." The white man's standards of 
value are to be rejected, for he has lost all sense of 
propriety. 
Take a look at them on your television. • • • They are 
the boldest and most shameless people on earth. Read 
their magazines and newspapers. They love to show off 2 their nudist parts. Be aware of their temptation. • • • 
The Muslim women, who are "naturally beautiful," do 
not use cosmetics, and wear little jewelry, They dress "in 
a manner in keeping with (their) dignity as Black Women." 
1
•'Mr. Muhannnad Speaks," August 9, 19 58. 
2Tbe Providence Bulletin, August 6, 1959. 
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Muslim men are "clean at all times, internally and externally." 
Frequent bathing or washing is an absolute requirement. Ab-
stinence from all forms of liquor, from narcotics, and from 
pork is an absolute requirement. The moral goal is not 
only to be pleasing in the sight of Allah, but to be the 
best behaved and most respected people in the community. 
4. Parochial Schools 
One important social institution is the school. 
The Movement already has two parochial schools known as 
"Universities of Islam" in Chicago and Detroit. The ideal 
is to have a school attached to each temple, and efforts are 
being made to accomplish this at the larger temples. The 
University of Islam in Chicago includes grades from 1 to 12 
and is accredited. It is adequately housed in a modern 
building and has an enrollment of about 300 students. In 
both schools, Arabic is taught from the third grade upwards, 
and the "Future Leaders of Islam" attend classes 50 weeks a 
year. 
The Detroit school dates back to the early years 
of the cult's establishment, and it has been a constant 
thorn in the side of the Detroit police and school officials. 
It was over the city's attempt to interfere with the opera-
tion of the Detroit "university' that the Muslims rioted back 
in 1935, resulting in the death of a police captain and 
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injuries to 11 other officers. A year earlier, Muhammad 
had been arrested and charged with "contributing to the 
delinquency of a minor" when he had refused to withdraw ', 
his children from the University of Islam and enroll them 
in the city's public schools. Eventually, the Muslims 
were left to themselves, and the school issue was dropped 
until the "expose of the hate movement" by the national 
press in the summer of 1959. Two independent observers 
report the situation as follows: 
Fearful of race riots, the judges of the recorder's 
court released with suspended sentences almost all 
of the rioters. Since that ttme1 the University of Islam has continued its classes. 
Several • • • cult members were in and out of court 
on ••• charges, most resulting from their insistence 
on sending their children to cult schools. 'Universi-
ties of Islam' were operated in various places around 
Detroit for more than a decade as the Board of 
Education sought to else them. • • . The school system 
finally decided to 'join' the Muslims instead of con-
tinually fighting them. • • • Cult leaders, working 
their attorney • • • got together with the State 
Department of Public Instruction to work out an 
approved private school for the cult. The court cases 
were dropped on the assumption the school had been 
approved •••• 2 
The Detroit school was closed again in August of 
1959, after "· •• a State Police sergeant, an agent of 
the State Department of Public Instruction, two Buildings 
1 ~· Benyon, p. 903. 
2The Detroit Free Press, August 14, 1959. 
I 
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and Safety Engineering Department ispectors, a Health 
Department investigator, and a Detroit Fire Department 
inspector poked through the musty, crumbling former 
theatre building. • • • "1 The school was again in operation 
a few weeks after its closing. 
The parochial schools of the Muslim group represent 
an important element of the overall plan for complete in-
dependence of white influence, and the preparation of Muslim 
youth for their future roles as reclaimers of the Black 
Man's heritage. It is no accident that Arabic is taught 
at the earliest age practicable, for a knowledge of his 
language is held to be the Black Man's key to a knowledge 
of his past, and to acceptability in the universal brother-
hood os Islam. 2 But the Muslims also stress the dearth of 
positive references to Negroes in the textbooks and curricula 
of the white man's schools. "To be educated in the public 
schools is to graduate completely ignorant of the fact 
that Negroes contributed anything to the making of America." 
A Muslim minister, illustrating the sinister intent of 
American education, chose the Little Black Sambo story as 
1Ibid. 
-
2A case in point is Muhammad's recent tour of 
Islamic countries in Asia and Africa, during which his 
young son, Akbar, a product of the Chicago University of 
Islam, acted as interpreter for his father's party. 
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a typical instance. 
• • • the story of the Negro in America [is] hidden 
from the eyes of the unsuspecting reader via the 
vehicle of expert symbolism •••• The tiger, the 
foster parents, Little Black Sambo, his clothes • • • 
. were signs and symbols of something relevant to the 
Negro's condition in America •••• The story ••• 
is designed to give the Negro in America a story of 
inferiority by portraying the Black Man in such a 
ridiculous manner, complete with illustrations ••• 
vivid in portrayal of ignorance and fear.l 
The Muslim schools are staffed by accredited per-
sonnel, both Muslim and Christian. They meet local require-
ments with reference to curricula, texts and other matters, 
but beyond the ordinary requirements they promote the spe-
cialized needs and interests of the parent organization, 
as indeed do most other parochial schools. Their aim is to 
produce leaders dedicated to the Muslim ideology and 
capable of defending and propagating the teachings of 
Elijah Muhammad. 
5. The Moslem Girls' Training 
One of the agencies through which the Muslims work 
to better social conditions among themselves is the Moslem 
Girls' Training and General Civilization Class. The MGT, 
as it is generally known, is essentially a provision for 
training the Muslim girls and women in the art of homemaking. 
1Los Angeles Dispatch, February 13, 1960. 
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It meets on week nights at the local temples, and the women 
are "taught how to sew, cook, keep house, rear their child-
ren, care for their husbands, and how to behave at home and 
abroad." High moral behavior is insisted upon, for "a 
Muslim can rise no higher than his women," and a premium is 
placed upon education for wives and mothers. The Muslim 
ministers point out that historically, "there has been no 
preparation among Negro women for motherhood or for mar-
riage." Black women have instead "tried to ape the silly 
and often immoral habits of the white woman while their 
homes and children have gone to pot and their marriages 
have gone to the courts.u Muslim women are taught thrift, 
usefulness to themselves and their families, obedience to 
their husbands and the rejection of "the role into which 
they have been cast by the white man." They are equal in 
every way to their husbands, but each has a proper role in 
relation to the other, and each has responsibilities 
peculiar to his or her sex. 
6. The Islamic Center 
Perhaps the most grandiloquent scheme p~esently 
enunciated by Muhammad in the area of religio-social 
concern is a projected "Islamic Center" to be built on 
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Chicago's South Side. 1 The Center, which is to include a 
mosque, hospital, school and library, is expected to cost 
$20,000,000. Funds are solicited from the general public 
on the promise that there will be no racial or religious 
restrictions in the use of the facilities. 
In spite of a fervent nationalism incorporating a 
degree of active hostility agatnst the white man not 
shared by the general Negro community, the Muslims do not, 
as is characteristic of sects, reject the community which 
refuses to conform to the "new truths" that have been re-
vealed to them. Instead, the Muslim goal is to transform 
the black community from within. To do this they must ac-
cept some values important to the "mentally-dead" Negroes 
while instructing them by word and deed anent the higher 
destiny they are to ultimately realize. Hence, in the 
words of Malcolm X, "Mr. Muh8II1Dad supports all efforts 
that are for the good of the Black Man." .To this end, 
wherever they are accepted, Muslim leaders participate in 
the social program of the cities in which they live. 
Minister Malcolm, for example, was one of the speakers at 
a New York Leadership Conference which included some of 
that city's most distinguished civic, political, and 
1The Messenger Magazine, Vol. I, 1959. 
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religious leaders. 1 Again, when a group of Columbia 
University student-teachers visited Harlem to seek advice 
on the community in which they might have to teach, 
Malcolm X was one of the persons sought out as a consultant. 
A major problem is the tendency of the Muslim ministers to 
capitalize every such opportunity for porpaganda purposes. 
Nevertheless, as the Movement gains strength its repre-
sentatives are seen participating in community affairs 
with increasing frequency. 
c. Political and Economic Goals 
The political and economic goals are important aspects 
of the Movement. Undoubtedly, the contradictions and innuendos 
which characterize the Muslim teaching, especially regarding 
their political goals are hardly accidental. When Marcus 
Garvey began to speak too plainly about the political aspira-
tions of the Universal Negro Improvement Association, his 
Movement was labeled "seditious." Elijah Muhammad, who is not 
only a student of Garvey, but was himself arrested and charged 
with sedition very early in his career as a Muslim, has 
learned the hazards of "plain talk" in the area of politics. 
Hence, the political expectations are at times implied in 
1February, 1960. 
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statements about "a separate nation for ourselves, right 
here," but they are more often couched in mystical and 
eschatological innuendo. It is doubtful whether any except 
the top leadership in the Movement know exactly what 
political aspirations the Movement represents, or why. The 
characteristic mood is one of complete confidence in Elijah 
Muhammad who "has a plan for all of us," and who is con-
sidered well nigh infallible. The Muslim brotherhood has 
a sense of manifest destiny, an awareness of some kind of 
impending cataclysm in which they will figure prominently. 
They are not certain as to precisely what this cataclysm 
will be, or when it will take place, but they are unshakably 
convinced that Messenger Muhammad knows! and they are 
literally prepared to lay down their lives at a signal 
from their leader. 
1. The Fruit of Islam 
The Fruit of Islam is the vanguard of Muslim destiny. 
It is a .. highly secret, para-military organization of select 
young men who are the best physically and psychologically 
conditioned males in the Muslim Movement. "The Fruit," as 
it is popularly called, is alleged by the Muslim leaders to 
be analogous to physical training programs common to such 
organizati~ns as "the YMCA, CYO, Masons, or Boy Scouts." 
Such a proposition violates the rules of rhetoric, for the 
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Fruit of Islam is in no sense a "Boy Scout-type" organiza-
tion. The members of the F.O.I. do indeed engage in 
"body-building and physical hygiene," as well as in judo 
and military drill, but this attention to physical pre-
paredness is all the more ominous for what is ~ said about 
it. The Fruit was established as a protective unit early 
in the history of the cult. 
Fear of trouble with the unbelievers, especially with 
the police, led to the founding of the Fruit of Islam--
a military organization for the men who were drilled bi 
captains and military tactics and the use of firearms. 
At the head of the F.O.L is Supreme Captain Raymond 
Sharieff, son-in-law of Elijah Muhammad and national director 
of the total program of this elite corps of young Muslims. 
Each local temple has its own "Fruit," under a local ad-
jutancy responsible to Sharrieff. The local captains in 
turn are responsible for the sub-officers and men under 
them. Discipline is unquestioned and absolute, and the 
chain-of-command is the recognized mode of communication 
between officers and men. Some temples maintain Junior 
FOI's for boys. These are sometimes referred to as "Junior 
Fruits." A select "Honor Guard" is chosen from the Fruit 
to protect and escort Muhammad wherever he goes. The al-
leged function of the corps is to teach the men of Islam 
1 Benyon, p. 902. 
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to be absolutely independent in every respect. Absolute 
obedience, complete unity and harmony within the group, 
respect for all legitimate au~ority, white or black, are 
the qualities receiving greatest emphasis. Respect and 
protection of black womanhood is an absolute obligation 
from which there can be no deviation, for "the era of 
disgrace,. for the Negro woman has come to an end, "even 
if it costs her life and the lives of her protectors." 
Men must re-assume the position of leadership and guidance 
in the home. All things must be examined and questioned. 
Nothing heard or read is either sacred or indubitable 
except on its intrinsic merits. 
The Fruit of Islam has certain mystical appurtenances 
which enhance its image of mystery and importance. It is 
"a special class given to the men of Islam for the teaching 
of moral and physical culture." "Fruit" is the "final 
product of any tree." It is the final cause of the tree's 
existence. Yet, in the fruit is the seed of the beginning 
of a new tree. The Black Muslims are the end; i.e. , the 
fruit of the American system of slavery and oppression; 
but within them "is the seed of a new tree," the Black 
Nation. The Book of Revelation speaks of the last prophet 
as being the first fruit, and the "last prophet" has 
already been sent to rouse the sleeping nation in North 
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America from its lethargy. The Fruit will have a signifi-
cant part to play in whatever political plans the Messenger 
may have. 
2. The United Front of Black Men: The Domestic question 
Black unity is held to be the white man's greatest 
fear. Therefore, the Muslims place primary emphasis upon 
the union of all American Negroes in a common cause, and if 
possible, under a common religion. For the most part, 
Muhammad's attacks against Negro leadership hav.ebeen retali-
atory, and the necessity for such a public display of dis-
unity is acutely distressing to him. The Muslim ideal is 
"a United Front of Black Men," who will "take the offensive 
and carry the fight for justice and freedom to the enemy. 
'lbrough such a United Front, "the American Negroes will dis-
cover themselves, elevate their distinguished men and 
women • • • give outlets to their talented youth, and assume 
the contours of a nation."1 Nineteen sixty is to be the 
year in which special attention is given to removing the 
differences which divide Negro leadership. In an address 
delivered in Detroit in January of 1960, Raymond Sharrieff, 
Supreme Captain of the FOI, said: 
1Los Angeles Dispatch, February 6, 1958. 
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Nineteen sixty marks the beginning of a new era, 
an era in which our Leader, the Honorable Mr. Elijah 
Muhammad, plans to unite every stratum of the American 
Black Man •••• Even if not a member of our Temple. 
• • • Religious, economic and political differences 
are luxuries we American Black Men cannot afford. We 
must, in the Sixties, sit together and counsel.l 
The American Negroes are a "nation within a nation," 
but they are an "occupied people." The whites control 
communications, arms, and the (Negro) leadership as ef-
fectively and as thoroughly as occurred anywhere in World 
War 11. 2 The divided Negro people have no effective way 
of making themselves heard or having their rights protected. 
Their total national income of more than $15,000,000,000 is 
greater than that of Canada--greater than that of several 
European states combined. Such a purchasing power, if 
spent among Negro businessmen and invested in Negro enter-
prises, would earn the respect of every nation in the 
world. 
Put your brains to thinking for self; your feet to 
walling in the direction of self; your hands to working 
for self and your children. • • • Stop begging for 
what others have and help yourself to some of this 
good earth •••• We must go for ourselves ••• 3• This calls for the unity of us all to accomplish it! 
11bid., January 1~, 1960. 
21bid., January 30, 1960. 
3
"Mr. Muhammad Speaks," August 9, 1958. 
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The white man operating through "professional Uncle 
Toms" tries to discourage black unity. "The same Negroes 
whose fathers were sold at auction in the town square, sell 
themselves and their people at the white man's dinner table." 
Scool pigeons are planted everywhere to spy on their own 
people, but their presence is known and they will be dealt 
with in due time. 
The white man can hire them one against the other 
for just a few dollars • • • or even a smile. The 
Negroes must put a stop to the white man's stool 
pigeons among them • • • if they are ever to become a 
nation recognized by the nations of the earth.l 
We have a few who are being paid to keep the enemy 
well informed of all we say. One day they will be 
out.2 
The Negro community is warned that "the government 
makes every Negro who opens his mouth in favor of their 
own kind a promoter of sedition, and labels their teaching 
as being subversive or un-American." But even "'divine 
truth' is un-American if it is on the side of the poor 
Negroes." However, the Negro COliillunity should be uncon-
cenrned about the possibility of Muhammad's teachings be-
ing seditious, for "the government is not after me, they 
are after you to keep you from following me." 3 To urge 
1 Ibid., February 7, 1959. 
-
2 . ~.,Aug. 8, 1959. 
3tos Angeles Dispatch, February 20, 1960. 
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unity is neither seditious nor hate-mongering. The Muslim 
critics know this, but they are alarmed at what black 
unity can accomplish. "You are about to become the Head, 
and this should be good news •••• 25,000,000 people should 
not be satisfied with anything short of a country for them-
selves. If you cannot think like a Muslim, it is because 
you are a coward •••• The time has come for me to do 
something for my beautiful nation."1 
This cryptic promise to "do something" for his fol-
lowers, seen in the perspective of Muhammad's frequent 
calls for unity, and his felt calling to wake and lead the 
Negroes to a restoration of an idealized historical status 
is illustrative of the difficulty of determining the sub-
stantive factors of the Movement. Muhammad is aware of 
this. And the wily Muslim walks the precipice between sedi-
tion and religious license with consummate skill. He 
promises that Negroes "will soon gain control of New York 
City--and that 'white rule' in the United States will be 
overthrown by 1970."2 Later it was explained that the 
white races would destroy each other and that the Black 
2The Pittsburfh Courier, August 15, 1959, quoting 
The u.s. News and Wor a Report, Aug. 3, 1959. 
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Nation would inherit the spoils. Yet the attitude of such 
a statement is hardly consistent with the fervent militancy 
which characterizes Muslim doctrine. For example, a return 
to the Mosaic lex talionis is encouraged as the only possible 
guarantor of meaningful survival, and Muslims are urged to 
"fight like 'hell' with those who fight like 'hell' against 
you, and the world of mankind will respect us as equals. ul 
And in a leadership conference held in New York City, 
Malcolm X reminded his confreres that they must surely 
"recognize that anyone who can assemble so many well-
disciplined young Negroes together as swiftly as we, should 
never be underestimated as a force to be recognized and 
reckoned with here in Harlem's community affairs and confer-
ences."2 The point could not have been lost on the assembled 
leaders, who could hardly imagine the necessity of "swiftly 
assembling many well-disciplined young men" for a conference! 
3. Racial Separation 
The policy of racial separation is logically re-
lated to Muhammad's call for a "Black Front" which we have 
just discussed, and to his economic philosophy which shall 
next claim our attention. Unlike almost all other recog-
nized Negro leaders, Muhammad does not consider racial 
l,'Mr. Muhammad Speaks," August 9, 19 58. 
2The Los Angeles Dispatch, January 30, 1960. 
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integration to be a desirable or practical goal toward 
Which the American Negro ought to direct his energies. His 
arguments are many. In the first place it is alleged that 
the white man is not suddenly going to share the advantages 
and privileges he has so long pre-empted with the people 
Who were his erstwhile slaves. America became the richest 
and most powerful nation in the world because for more 
than three hundred years she had the free labor of millions 
of human beings, but she does not have the moral capacity 
now to share her wealth and privileges with "those who 
worked so long for nothing, and even now receive but a 
pittance." Negroes in this country are still "free slaves." 
Millions of them cannot even vote. Few of them are per-
mitted to hold office. None of them can escape the impli-
cattons of color. Ralph Bunche, the most distinguished 
American Negro on the world scene, could not accept a sub-
cabinet post in the American government because he could 
not live and move in the nation's capital with the freedom 
of the most illiterate white thug. Even the recognized 
enemies of the country, so long as they are white, come to 
America and immediately enjoy privileges which hundreds of 
thousands of American Negroes have fought and died to insure, 
and yet their survivors cannot enjoy. To expect, or even to 
want, integration with the American white man is,.therefore, 
unrealistic and stupid. 
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Again,· the Muslims maintain, the Negro masses do not 
want integration. Only the Negro leaders want to integrate. 
The masses of Negroes have no love for the white man and no 
desire to be in his company. "But for the pseudo-Negro 
leaders, to be accepted by whites and to be in their company 
is worth more than heaven itself." These Negroes are ac-
cused of forever "begging and licking the white man's boots 
for (him] to smile and pat [them) on the back." 
Finally, the whole scheme of integration is a strate-
gem through which the white man hopes to save himself from 
his inevitable fate. He has sowed the wind, and now he must 
reap the whirlwind. The ascendancy of the (white) West is 
concluded. The wheel must turn. Why integrate with a dying 
man? When the white man was the undisputed ruler of the 
earth, who spoke of integration? Now he has seen his 
empires crumble, his slaves shake off their bonds, his 
enemies multiply all over the world, "so he is willing to 
throw his faithful dog the driest bone he has, hoping that 
dog will once more forget the past and rush out to save 
his master." But the Negro is urged to resist the white 
man's blandishments, for even if integration were accom-
plished, the Negro would still be the loser, for the white 
man would only "integrate him" wherever such integration 
served the white man's advantage, and this would always 
be at the bottom. Muhaumad urges the Black Man to stand 
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aloof: 
Today's world is floating in corruption; its complete 
disintegration is both imminent and inescapable. Any 
man who integrates with the world must l.hare in its 
disintegration and destruction. If the Black Man 
would but listen, he need not be a part of this 
certain·doom.l 
The Muslims advocate the complete withdrawal from 
the white community as an ideal. Insofar as it remains 
necessary to continue to work for the white man until such 
time as economic independence for the Black Nation can be 
established, theibllowers of Muhammad are urged to be 
competent and honest, giving a full day's work for the 
wages received. They are expected to "respect authority, 
on the job and wherever else it is legitimately exercised." 
Each working day is considered a learning experience against 
the time when the Black Nation will operate its own factor-
ies, farms and other enterprises. All work is honest, and 
the meanest job may be done with dignity. Benyon observed: 
The members of the cult claim they have secured work 
more easily than have other Negroes. To some extent 
their claim. seems to be justified •••• Through the 
Nation of Islam they have gained a new status and a 
new confidence in themselves. When they meet 
Caucasians, they rejoice in the knowledge that they 
themselves are superiors meeting members of an in-
ferior race. Employment managers tend to accept more 
readill persons whose appearance gives evidence of 
clean iving and self-reliance, than those w~o show 
the marks of debauchery, defeat and despair. 
1The Afro-American, February 20, 1960. 
2 E. D. Benyon, p. 905. 
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4. Economic Policies 
The economic policies of the Muslims represent a 
very fundamental aspect of the total Movement. In the 
first place, it is alleged that the economic primacy of 
the white man represents the power of life and death over 
the blacks. Muhammad 1 s oft-quoted aphorism, "You can' t 
whip a man when he's helping you," has a certain economic 
relevance which is perhaps more fundamental than is its 
social or political relevance. 
Economic security was stressed from the very earli-
est days of the Movement. Benyon observed as early as 1937: 
At the time of their first contact with the prophet, 
practically all the members of the cult were recipi-
ents of public welfare, unemployed, and living in the 
most deteriorated areas of Negro settlement in 
Detroit. At the present time, there is no known case 
of unemployment among these people. • • • They no 
longer live in the slum section • • • but rent homes 
in some of the best economic areas in which Negroes 
have settled. They tend to purchase more expensive 
furniture, automobiles and clothes than do their 
neighbors even in these areas of higher class residence. 
• • • • • • • • • • • • • • • • • • • • • • • • • • • • 
The prophet taught them that they are descendants of 
nobles. • • • To show their escape from slavery and 
their restoration to their original high status, they 
feel obliged to live in ~~d houses and wear good 
clothes .••• and are as ed that they have not been 
able to purchase better commodities or rent finer 
homes.l 
1 E. D. Benyon, pp. 905-906. 
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Present observation supports Benyon's findings re-
lating to industriousness and the sense of responsibility 
incident to the new concept of self and heritage. However, 
conspicuous consumption is not a characteristic of con-
temporary members of the cult. They do not live in resi-
dential sections generally preferred by the Negro business 
and professional classes, and the flashy automobiles usually 
associated with the revivalistic cults are nowhere in 
existence. 1 
There is a strong emphasis upon the equality of 
the ministers and the "brothers," and all tend to live 
rather much alike in terms of housing and visible goods. 
Thrift is encouraged, and while credit purchasing is not 
forbidden, the Muslims are reminded that "debt is slavery." 
The various cultic expectations have a salutary 
effect upon the economic conditions of the Muslim faithful. 
Indeed, the more faithful a Muslim is to the teachings of 
~uhammad is an exception. The Muslim leader 
owns two Cadillacs and lives in a 19-room mansion ori 
Chicago's Southside. However, objectivity requires us to 
note that Muhammad has an unusually large family (six sons 
and a daughter), that his offices occupy a part of the 
building, and that several rooms are set aside for the use 
of Muhammad's numerous guests, who may be ministers called 
to Chicago for consultation, but who are often visitors 
from abroad. However, even in Muhamnad' s home there is no 
ostentation in furnishings or appointments. 
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his leaders, the .better his economic condition is likely 
to be. 
The ascetic manner of life of the Moslems [Muslims] 
also has contributed to their economic improvement. 
No money whatever is spent by them on liquor, tobacco, 
or pork. Their one meal of the day consists almost 
entirely of vegetables and fruits. Consequently 
their expenditure on food is signififantly smaller 
than is that of other Negroes. • • • 
The economic goals of the Muslim Movement seem to 
revolve around the establishment of Negro enterprises which 
will reduce black and white contact to a minimum, provide 
jobs and capital for black workers and entrepreneurs, and 
provide the sense of group security proper to an "independ-
ent" people. To accomplish these ends, Muhammad has 
provided an "Economic Blueprint" which is pubihished from 
time to time in some elements of the Negro press, and 
which is the basic text for Muslim lectures on the economic 
plight of the Negro. The "Blueprint" is prefaced with a 
statement to the effect that the Black Man in America is 
economically embarrassed, and that white Christianity is 
oblivious to this fact. The Black Man is a Lazarus under 
the table of the rich, "begging for crumbs" and "entangled 
in want in the midst of plenty." Lazarus is asleep, "but 
I go, that I may wake him." 
1 E. D. Benyon, Ibid. 
-
243 
The key to economic security is offered in five 
simple propositions: 
1. 
2. 
3. 
4. 
5. 
Know thy~elf and be yourself. Islam makes a 
true Brother to (every other) Brother •••• 
Acknowledge and reco~ize that you are a mem-
ber of the Creator's [i.e., Black} Nation, and 
act accordingly •••• Recognize the necessity 
for unity •••• This requires action and deeds, 
not words and lip service. 
Pool your resources, physically as well as finan-
cially. 
Stop wanton criticism of everything that is black-
owned and black-operated. 
Keep in mind--Jealousy Destroys From Within. 
Observe the operations of the White man. He is 
successful. He makes no excuses for his failures. 
He wolks hard--in a collective manner. You do the 
same. 
Muslims are urged to pool their resources and tech-
niques in merchandising, manufacturing, building, mainten-
ance--wherever unity and harmony will contribute to effi-
ciency and effectiveness. Those who lack skills or educa-
tion are urged to ask the help of these better equipped by 
training or experience. Above all, Muslims are encouraged 
to "buy black" whenever possible. "The white man spends 
his money with his own kind, which is natural. You too, 
must do this. Help to make jobs for your own kind. Take 
a lesson from the Chinese and Japanese • • • and go all 
out to support your own kind." The Muslims themselves 
maintain numerous small businesses and other enterprises • 
. 
1Los Angeles Dispatch, January 16, 1960. 
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In Chicago they have department stores, groceries, bakeries, 
restaurants, and various kinds of service establishments. 
They maintain large farms in Michigan and near Atlanta, 
Georgia, and in practically every city having a temple 
they have restaurants and barber shops. The businesses are 
run with efficiency and aplomb. Some of them are quite 
modern, featuring air conditioning and other customer 
attractions. 
True Muslims are reminded that if one has a bowl 
of soup, all have so.up. As if to illustrate this dogma, 
Muhammad bought a large modern apartment building in 
Chicago. He then evicted the white tenants, moved in house-
hungry Negroes from the South Side ghetto, and then lowered 
the rent. Everywhere, the Negro is exploited by the white 
man; hence, the Black Man must learn to protect his own, 
even at some personal sacrifice. Business and professional 
men must not exploit their black customers or clients. 
The black consumer also has responsibilities. He must not 
hesitate to spend the extra pennies the Negro small business-
man may be required to charge to meet the competition of the 
advantaged whites. Money must not be wasted, and no Muslim 
is expected to live beyond his means. 
Stop wasting your money! Your money was not given to 
you, so why should you give it away for what you can 
do without? • • • We could save millions of dollars 
[for] education, ~ •• land, machines, ••• cattle, 
• • • homes and factories. • • • Feed your own stomachs 
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and hire your own scientists from among yourselves. • • • 
How can we begin? Stop spending money for tobacco, 
dope, cigarettes, whiskey, fine clothes, fine automo-
biles, expensive rugs and carpets, idleness, sport and 
gambling. Stop • • • living on credit loans • • • seek-
ing the highest priced merchandise. • • • If you must 
have a car, buy the low-priced car, ••• We must make 
a better future for ourselves and our children •••• 1 
In support of his theory that much of the Negro's 
"sickness" is economic, Muhammad gave away free exhibition 
space to Negro businesses represented at his Annual Con-
vention in Chicago's giant Coliseum in February of 1960. 
The three-day convention attracted some 15,000 delegates 
and visitors, and the Muslim's free "Utility Bazaar" was 
designed to "provide the opportunity for Negro businessmen 
to promote their businesses in line with Mr. Muhammad's 
program of Economic Security for the American Negro." There 
were Asian and African exhibits as well, but the emphasis 
centered around the American Negro's potential for economic 
independence through the provision of goods and services 
for a responsible "Black Nation." The Bazaar, with its 
free exhibition stalls, also represented an open bid by 
the Muslims for an increasing share of black leadership, 
and an invitation to Negro business to consider well the 
Muslim potential for inducing the kind of race consciousness 
to which that business must ordinarily look for survival. 
1
"Mr. Muhammad Speaks," August 16, 1958. 
246 
5. Some Good Earth 
What are Muhammad's ultimate plans? What do the 
Muslims really hope to accomplish? Doubtless the Federal 
Bureau of Investigation could relax its constant vigilance 
if Muhammad were explicit on this point. Malcolm X 
alleges that no fewer than fifteen FBI agents are regularly 
assigned to cover his New York Temple alone, and Muhammad 
complains that the FBI could readily catch "all the lynchers 
and school-bombers in the South" with a fraction of the 
agents assigned to cover his movements. "Responsible" 
Negro leadership, the concerned white community and some 
politicians would similarly be obliged if the Muslim's true 
goals were really known. But the Muslims themselves have 
shown little inclination to announce their ultimate inten-
tions. They revel in the guessing game in which they are 
"it." 
The political aspirations of the Muslims are usually 
implied in certain vague and incomplete references to "some 
good earth, right here in America, where we can go off to 
ourselves." Muhammad made this announcement before some 
10,000 listeners in Washington D.C.: 
You can't blame the government for not giving you any-
thing when you are not asking for anything. • • • It 
is certainly evident by now that you were never in-
tended to be a full citizen • • • Your role was that of 
a slave and [even] today tha~ intent underlies your 
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role in the body politic. 
• • • • • • • • • • • • • • • • • • • • • • • • • • • • Our oppressors are determined to keep our eyes in the 
sky while they control the land under our feet, • • • 
smite our cheeks and rob our pockets. 
• • • • • • •• • • • • • • • • • • • • • • • • • • • • • 
To integrate with evil is to be destroyed with evil. 
What we want--indeed, justice for us is to be set 
apart. We want, and must insist upon an area in this 
land that we can call our own, somewhere [where] we can 
hold our heads up with pride and dignity without the 
continued harassments and indignities of our oppressors. 
• • • • • • • • • • • • • • • • • • • • • • • • • • • • 
• • • let us carry in our hearts the doctrine of separa-
tion from our oppressors; let us demand a home we can 
call our own, support for qprselves until we are able 
to become self-sufficient •. l. 
Usually the quantity of land mentioned is "two or 
three states." In an address at the Muslim Convention of 
1960, the figure was raised. Muhammed suggested that--
The best thing the white man can do is give us justice 
and stop giving us hell. I'm asking for justice. If 
they won't give us justice, then let us separate our-
selves from them and live in four or five states in 
America, or leave the country altogether.2 
The Muslims have never indicated what states would 
be acceptable to them, or just how they propose to acquire 
them. Nor have they given any emphasis whatever to the 
alternative of "leaving the country." On the contrary, 
Muhammad repeatedly calls attention to the Black Nation's 
1The Islamic News, July 6, 1959. 
2The Chicafo Defender, March 5, 1960. In a radio 
interview over Bos on's station WMEX on April 2, 1960, 
Malcolm X called for "nine or ten states." 
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inherent right to the land. This claim is grounded in two 
propositions: (1) the white man stole the country from the 
Indians who are non-white peoples and "brothers to the so-
called Negroes, and (2) the Negroes have worked for 300 
years as absolute slaves, and an additional 100 years as 
"free slaves," thereby earning a share in the country. 
We are kicked around • • • until they say: 'Move out 
Nigger,' even though they killed our people, the 
Indians1 in order to possess the country for them-selves. 
We have not been given anything but hell in return 
for 400 years of hard labor, sweat and blood, without justice. We are not wanted in their society and are 
hunted like rabbits all over the country •••• 
After 100 years of so-called freedom • • • the 
slavemasters have not offered us • • • even the worst 
part of this country, though our labor and our poor 
fathers' labor before us helped make America what it 
is.2 
There are some indications that Muhammad does not 
really consider the physical separation of the two races in 
this country a viable issue. In the first place, he has 
offered no concrete proposal for effecting such a separation, 
or for a partition of the country. Instead, the Muslims are 
increasing their real estate holdings in cities as widely 
separated as Boston and Los Angeles, and they are preparing 
to spend at least $20,000,000 to erect an Islamic Center in 
1
"Mr. Muhammad Speaks," August 2, 19 58. 
2Ibid., October 11, 1958. 
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Chicago. Secondly, the Muslims, by their own admission, do 
not expect the white man to share the land with them: 
The white race, as we know them, will never agree to 
divide America with us, though our blood is spilled 
on this soil and on foreign soil for the freedom of 
white Americans and their European friends. • • • We 
fight and die and kill whoever they call their enemies 
in order that they may be free to kill us here in 
America •••• How long will we be the world's fools? 1 
Again, the white man's rule is at an end, and a 
"Superior Power" will now "create a 'New World,' a New 
People, a New Order, and a New Government."2 The allotted 
span of the white man's rule was ended in 1914, and his 
"years of grace" will last no longer than is necessary for 
the chosen of Allah to be resurrected from the mental 
death imposed upon them by the white man. 3 This resurrec-
tion is the task of Muhammad himself, Messenger of Allah, 
and Spiritual Leader of the Lost-Found Nation in the West. 
The period of grace was 70 years. Forty-six have already 
passed. The key question regarding Muhammad's political 
intentions is: "After the. Black Nation is 'resurrected, 1 
then what'l" The answer may be implicit in the following 
proposition: 
1 ~·, August 2, 1958. 
2tbid., May 3, 1958. 
3 Ibid., April 5, 1958. 
-
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The wicked must be punished for their wickedness 
poured out upon us. • • • This count~ is large enough 
to separate the two [black and white], and they both 
[could] live here, but that would not be successful. 
The best solution is for everyone to go to his own 
country. We ••• have a great nation to go to1 ... The native home of the white race is in Europe. 
6. The International question 
Although the peculiar emphases of the Black Muslims 
in this country seem to be predominantly oriented toward 
various domestic social and political problems, as a Moslem 
sect2 they claim an identification with Moslems all over 
the world--particularly with the Afro-Asiatic Islamic states. 
Such a claim, if recognized, has implicit in it certain 
factors of international relevancy. It is not important 
that the Black Muslims claim to be "Afro-Asiatics." But 
in our present world where color and religion seem to play 
an increasing role in the formulation of political align-
ments among newly emergent states, the Black Muslims' claim 
to Islamic status is of potential importance. 
Classical Islam is, of course, an international 
religion. It is also predominant among the non-white 
peoples of Asia and Africa. Excluding the followers of 
1
•'Mr. Muhanunad Speaks," September 6, 1958. 
2see Chapter VII for a discussion of the Muslims 
as a Moslem sect. 
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Elijah Muhammad, there are but 33,000 Moslems in the whole 
of North America, while Asia and Africa have almost a half-
billion between them. Of significance to our present study, 
too, is the fact that South America has more than ten times 
as great a Moslem population as has its sister continent to 
the north. There are 12,000,000 in Europe. 1 The relatively 
small number of Moslems in America is not due so much to the 
vitality of the American church as it is to the American 
immigration policies which discriminate against Asians and 
Africans. It follows, then, that an Islamic movement of 
significant proportions in the United States could be of no 
little value to .. any Islamic state having (by necessity of 
the immigration laws) few nationals resident in this country. 
Classical Islam transcends race and national boundaries alike 
(though some reputable observers assert that the present 
emphasis of Islam is aimed at the world's non-white popula-
tions). The point to be made is that, although Islam is a 
religion, it has been used in its contemporary expression 
as a political coagulant in the interest of various Moslem 
states at various times. There is nothing unusual about 
this, as there is unlimited precedent in both Christian and 
Jewish traditions. 
1see The World Almanac, ~· 
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The Black Muslims in the United States are almost 
unanimously rejected by the various Moslem groups not as-
sociated with Elijah Muhammad. Race is probably not a 
major factor in this rejection (although Makdisi describes 
a clannishness among American Moslems of European descent). 
Some of the earliest Moslem converts in America were Negro 
followers of Soufi Abdul-Hamid, himself a Negro convert 
who embraced Islam during his travels in Asia. 1 Yet, 
Muhammad's extreme racial views, emphatic militancy, and 
his un-historic teachings about the Black Nation have 
caused some American Moslems to repudiate him, and others 
to avoid being identified with his followers. 2 
The Federation of Islamic Associations is the 
official Moslem organization in the United States and 
Canada, and only 
••• the Negro society in Chicago led by Elijah 
Muhammad is not affiliated and it is not recog-
nized as truly Moslem. Although he conducts the 
largest Arabic school in the United States, and 
1Nadim Makdisi, "The Moslems of America," The 
Christian Centur~, August 26, 1959. Cf. also Makdiii's 
estliilite of 80,0 0 Moslems in the United States.and Canada. 
Zaowever, not all of Muhammad's Moslem detractors 
are completely objective. In at least one instance, a 
Moslem who had served as Muhammad's advisor, gave unfavor-
able statements to the press when he was unable either to 
assume power in the Movement, or to split away some of the 
Muslims to establish a rival temple. 
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claims to use the Quran as the basis for his teach-
ings, the Federation officers (along with the FBI) 
have remained suspicious of htm.l 
If American Moslems do not find Muhammad acceptable, 
there is no evidence that this sentiment is shared by their 
brothers in the East. For that matter, Muhammad has en-
joyed important Moslem support at home. Abdul Basit Naeem, 
a Pakistani journalist and lecturer with 12 years residence 
in the United States, refers to Elijah Muhammad as "this 
great black man of North America • • • the humblest of all 
important black men alive. • • • " Naeem, who is a graduate 
of a mid-Western u{liversity and who publishes The Moslem 
World & the USA, asserts that "the core of Mr. Elijah 
Muhammad's teachings is, of course, the faith of Islam • 
[and] the book of Mr. Elijah Muhammad is the book of all 
Muslims. • • • " Further, " • • • his work and teachings 
are not entirely unknown to other Moslems • • • including 
the beloved president of the United Arab Republic, Gamal 
Abdel Nasser."2 Elijah Muhammad has also enjoyed the 
friendship and advice of several other Asian and African 
nationals in this country whose Moslem orthodoxy cannot 
be seriously questioned. Little publicity has been given 
• • 
1The: Muslim World, Vol. L, No. 1, January, 1960. 
2 
· · The (Westchester, N.Y.) Observer, April 19 , 
1958. Seeai"so The Moslem World and the u.s.A., Aug.-
Sept., 1956. 
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to these associations, partially to avoid the public impres-
sion that the Black Muslims are in some way sponsored or 
supported by some extra-national power, but primarily be-
cause Muhammad is absolutely committed to the idea that 
the Negro's situation in America is unique. Hence, in his· 
attempts to develop a movement specifically geared to his 
personal interpretation of the problems and needs of "the 
Black Man in North America," his acceptance of "legitimate" 
Moslems (and their standardizing tendencies) has been 
tenuous and provisional. To tamper with such concepts as 
the Black Man's manifest destiny, or to accept the tradi-
tional Moslem concept of a pan-racial brotherhood, would 
be to provide his followers with no more dignity and hope 
than he alleges them to enjoy in the Christian Church. It 
has, therefore, been expedient to resist Islamic orthodoxy 
while claiming Islamic approval. Such a strategy could 
best be implemented by ignoring the handful of Moslems in 
the United States while seeking recognition from the 
important Moslem nations abroad. This is the policy 
Muhammad has undertaken to follow. 
The aloofness of the organized Moslem groups in 
this country has strengthened rather than weakened the 
Muslim strategy, for it has enabled Muhammad to enjoy a 
kind of papal absolutism in the direction and development 
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of his Movement. Yet, he has been able to cultivate the 
good will and respect of a significant corps of informal 
representatives of .Afro-Asian Islam. His temples are 
often visited by Moslem students studying in America who, 
on occasion, may address his followers or participate in 
their social affairs. Moslem teachers have been on the 
faculties of the Universities of Islam in Chicago and 
Detroit. 
There have been other contacts with extra-national 
Moslems. For example, the Black Muslims have participated 
in various Moslem affairs held on the campuses of some 
American universities, 1 and they have been represented at 
various conferences concerned with the interests of certain 
Moslem states. At such a conference held in Hollywood in 
1958, Minister Malcolm X expressed the opinion that "the 
Arabs, as a colored people, should and must make more 
effort to reach the millions of colored people in America 
Who are 'related to the Arabs by blood.' These millions 
of colored peoples," Malcolm X said, "would be completely 
in sympathy with the Arab cause."2 
1see, for example, story and picture of Malcolm X 
and Pakistanis at a West Coast university. The New 
Amsterdam News, April 19, 1958. 
2 Ibid., May 3, 1958. 
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Whether the Arabs have welcomed the allegation of 
"color" is not established. However, the impression of 
cordiality between the Black Muslims and some Arab states 
has been encouraged by the Muslim leadership, and there are 
indications that this friendliness has some official recog-
nitlLon. In January of 1958 Muhammad sent the following 
cablegram to Egyptian President Abdel Gamel Nasser, who was 
then host to the Afro-Asian Conference: 
Lt. President Gamal Abdel Nasser 
President of the Egyptian Republic, and 
Host to the Afro-Asian Conference 
In the name of Allah, The Beneficent, The Merciful. 
Beloved Brothers of Africa and Asia: 
As-Salaam-Alaikum. Your long lost Muslim Brothers 
here in America pray that Allah's divine presence 
will be felt at this historic African-Asian Conference, 
and give unity to our efforts for peace and brother-
hood. 
Freedom, justice and equality for all Africans and 
Asians is of far-reaching importance, not only to you 
of the East, but also to over 17,000,000 of your long-
lost brothers of African-Asian descent here in the 
West. • • • May our sincere desire for universal peace 
which is being manifested at this great conference by 
all Africans and Asians, bring about the unity and 
brotherhood among all our people which we all so 
eagerly desire. 
All success is from Allah. 
As-Salaam-Alaikum: 
Your Long-Lost Brothers of the West 
Elijah MUhammad 
Leader, Teacher and Spiritual Head of 
The Nation of Islam in the West 
4847 So. Woodlawn Avenue 
Chicago, Illinoisl 
lThe Los Angeles Herald-Dispatch, February 2, 1958. 
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The Pittsburgh Courier carried Mr. Nasser's purported 
reply: 1 
Mr. Elijah Muhammad: 
Leader, teacher and spiritual head of the Nation of 
Islam in the West. 
I have received your kind message expressing your 
good wishes on the occasion of the African-Asian 
Conference. I thank you most heartily for these 
noble sentiments. 
May Allah always grant us help to work for the main-
tainenance of peace, which is the desire of all peoples. 
I extend my best wishes to our brothers of Africa and 
Asia living in the West. 
(Signed) Gamal Abdel Nasser 
In the summer of 1959, Malcolm X visited the United 
Arab Republic. The original invitation had been extended 
to Elijah Muhammad who subsequently appointed Malcolm to 
make a preliminary tour as his emissary. Malcolm was 
warmly received in Cairo and Saudi Arabia as a Moslem by 
Arab officialdom, thus insuring Muhammad's impending visit 
against embarrassment. During his tour Malcolm found that: 
The people of Arabia are just like our people in 
America • • • ranging from regal black to rich brown. 
But none are white. It is safe to say that 99 per cent 
of them would be jim-crowed in the United States of 
America.2 
1The Pittsburgh Courier, April 15, 1958. 
2The Pittsburgh Courier, August 15, 1959. 
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From Africa, he wrote: 
Africa is the land of the future • • • definitely the 
land of tomorrow, and the African is the man of to-
morrow. • • • Africa is the New World, a world with 
a future • • • in which the so-called American Negroes 
are destined to play a key role. • •• Like the Asians, 
all Africans consider America's treatment of Negro 
Americans the best yardstick by which to measure the 
sincerity of America's offers on this continent •••• 
The veil of diplomatic art does not obscure the vision 
of African thinkers when abuse of black Americans still 
obtains.l 
A few months later, Elijah Muhammad went to Cairo, 
and from there made his historic pilgrimage to Mecca where 
he was received and admitted mthe Holy City as a Moslem. 
On his return to America, he declared: 
The whole world of Islam is behind me. I was received 
as a brother and a. leader. I did not have to ask for 
a visa to make the Haj} (pilgrim,ge) to Mecca, the 
Holy City. They asked me to go. 
That the visits of the top Muslim leaders to certain 
Islamic countries has political implications is taken for 
granted by most observers. Just what these implications are 
remains to speculation. Both Malcolm and Elijah Muhammad 
admit that they "met" and were entertained by "leaders" and 
"officials," but these leaders and officials remain unidenti-
fied. However, it is reasonable to conclude that 
1Ibid. The New York minister also visited the Sudan 
and Niger~ An attack of dysentery forced him to cancel 
projected visits to Ethiopia, Eritrea, and Mecca. 
2The Los Angeles Dispatch, February 20, 1960. 
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the controversial Muslim leader could ha r.d.ly have gotten 
to Mecca (in the face of the opposition of American Moslems) 
unless he had powerful friends abroad to sponsor him. Be-
cause of his heterodoxy, some students of the Movement 
argue that that sponsorship is unlikely to have been pri-
marily religious, and find it difficult to avoid the sus-
picion that the political possibilities were sufficiently 
impressive to discount the religious risk. 
allegations Muhammad takes exception: 
To these 
Now it has been charged that I am receiving aid from 
some alien government or ideology. These charges, of 
course, come from those who resent the progress we 
have made toward enlightening our people. I want to 
say here and now that these charges are absolutely 
false.· I do not receive any aid from the United Arab 
Republic; I do not receive aid from the Communist 
party; there is not one dime that comes to us from 
any source other than our own followers. 
And to be sure, there are no indications that the 
Movement has received the financial support so vigorously 
denied. Political favors do not always turn on money. 
D. Summary 
In this chapter we have reviewed some of the goals 
of the Muslim Movement as those goals have taken shape in 
the literature and speeches of the Muslim leaders. We have 
1The Islamic News, July 6, 1959. 
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noted the: Muslims' emphasis upon recruitment and upon 
the careful provision or the exploitation of symbols at-
tractive to the largest of America's minority groups. 
Curiosity has drawn many to the temples, as we have seen, 
but some stayed on to become converts. Others have ap-
parently found in Muhammed the kind of forceful and 
"fearless" personality they have sought in a "race" 
leader. 
The religious aspect~ of the Movement are at points 
indistinguishable from its social or political goals. The 
Movement provides its followers with schools, supermarkets, 
farms and jobs as well as spiritual and emotional satisfac-
tions. There are pronounced political overtones in its 
policies and in present or potential relations to other 
groups, here and abroad. 
In the next chapter we shall attempt to analyze the 
Muslim group as a social movement, and to determine its 
functions and dysfunctions in relation to the larger soci-
ety. 
CHAPTER VI 
THE BLACK MUSLIM MOVEMENT AS A SOCIO-RELIGIOUS PHENOMENON 
Unlike Athena, the Black Muslim Movement did not 
spring full-blown from the head of Zeus. It evolved over a 
generation into the p~esent socio-religious phenomenon that 
has become a well known symbol of protest in the black ghet-
tos of America's principal industrial cities. An adequate 
theory mtist account for its existence and its attractiveness 
to the Negro masses as a social movement and as a religion. 
There is no incompatability inherent in the conjunction of 
these categories, for conceivably a mass movement may occur 
within a religion or even a denomination. 1 Certainly a par-
ticular religious orientation may be an aspect of a mass 
movement as we shall presently see. But our immediate task 
is to examine the characteristics of a mass movement in order 
to determine whether the Black Muslim Movement as we have 
defined it, has been properly designated. We shall then at-
tempt to place in its related perspective the concept of the 
Muslim group as a religious entity. We turn now to a 
descriptive analysis of the mass movement. 
. lror example, Roger w. Brown explains that "an indi-
vidual revival meeting may be part of a mass movement towards 
fundamentalistic religion." See Gardner Lindzey (ed.), Hand-
book of Social Psycholof~' Vol. II, (Cambridge: Addison----
Wesley Publlshing~o., 54), p. 871. 
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A. The Nature of a Mass Movement 
We have noted earlier the implied criticisms di-
rected against the NAACP and the Urban League because 
those organizations have not caught the imagination (and 
the membership) of the Negro masses. By contrast, the 
Black Muslims do constitute a mass movement with signifi-
cant attraction for precisely the social strata farthest 
from the ideal goals sought by the other organizations 
mentioned and, therefore, the logical social group from 
which their membership should be;drawn. The memberships 
of the NAACP and of the Urban League tend to be middle 
and upper-class Negroes and whites, in each case the least 
disprivileged classes in their respective racial groups. 
Hence, although these organizations operate in the inter-
ests of the total Negro community, by virtue of their 
relatively ~ower position with reference to the availabil-
ity of scarce values in the society, the lower class tends 
to benefit more from the services of these two organiza-
tions than does any other. Yet, neither organization has 
more than the most negligible membership representation 
from the lower class. By contrast, the Muslims constitute 
a mass movement almost entirely of lower-class constituency. 
An examination of the nature of a mass movement will offer 
some new perspectives regarding the patterns of membership 
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in the Urban League and the NAACP, while it fixes more pre-
cisely the circumstances favoring a mass expression such as 
that led by Elijah Muhammad. 
1. Leadership in the Mass Movement 
The leader of a mass movement is a product of the 
circumstances which make the movement possible. Ordinarily, 
he is neither elected nor appointed, although he may come 
to leadership from some post either remotely or closely 
identified with the new movement. More often than not he 
is simple "acclaimed" or "recognized" as leader, rather than 
having assumed control through some more formalized procedure, 
Institutionalization may later formalize his leadership. 
The mass movement tends to be associated with the person 
of the leader as though it was his creation. In reality, 
the leader does not create the movement; he capitalizes 
upon conditions which are the product of social interactions 
too diverse and too momentous to be the work of one man. 
In a very real sense, mass movements are set up and "wait-
ing to happen" before the leader arrives on the scene to 
direct them. History has produced many "leaders" who, be-
cause they were either premature, too late, or failed to 
assess correctly the social mood, found themselves with a 
cause, but without followers: 
There is a period of waiting in the wings--often a 
very long period--for all the great leaders whose 
entrance on the scene seems to us a most crucial 
point in the course of a mass movement. Accidents 
and the activities of other men have to set the 
stage for them before they can enter and start 
their performance. 'The cODDDanding man in a momen-
tous dai seems only to be the last accident in a 
series. 
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Nor does the juxtaposition of social stimuli auto-
matically produce a mass movement. There must be present 
the peculiarly volatile elements of social change, and 
these must come together in the presence of the unique 
personality which can successfully crystallize or ignite 
them. 
It has been said that the successful leader is a 
man who determines where his followers want to go, and 
then proceeds to take them there. Such a description 
applies a fortiori to the leader of a mass movement. 
Whatever his morals or his motives, he must have an almost 
uncanny perceptive ability which enables him to empathize 
and reflect the unspoken and often unrecognized yearnings 
of the people he undertakes to lead. He must in his own 
behavior symbolize the complete absence of fear, the 
~ric Hoffer, The True Believer, (New York: The 
New American Library, 1951), p. 104. The fundamental 
categories used to explain the nature of the mass movement 
depend primarily upon Hoffer's study. The amplification, 
interpretation and application of these categories are, of 
course, the responsibility of the present writer. 
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eternal display of concern for the welfare of his followers. 
He must demonstrate an unshakable conviction in the ultimate 
success of his cause, and of his unique possession of some 
important truth. Eric Hoffer writes: 
The most decisive {qualities] for the effectiveness 
of a mass movement leader seem to be audacity, 
fanatical faith in a holy cause, an awareness of the 
importance of a close knit collectivity, and, above 
all, the ability to evoke fervent devotion in a 
group of able lieutenants.l 
The leader's ability to surround himself with a 
small coterie of worshippers who draw their inspiration 
from him, who are categorically willing to substitute his 
will for personal consideration, and who are themselves 
capable leaders and organizers, constitutes his most im-
portant asset. No other single factor will accelerate 
his success, or produce his failure with more certainty. 
But the leader of the mass movement must be indomitable 
himself. He must have "a joy in defiance • • • faith in 
his destiny and luck, a capacity for passionate hatred, 
contempt for the present • . • and a disregard of con-
sistency and fairness." 2 He must also be able to estimate 
the human craving for the sense of security inherent in 
"togetherness," a communion of cause and kind. The 
1 ~·' p. 106. 
2_!lli. 
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assemblages, the parades, the rituals, the ceremonies, the 
uniforms (i.e., the badges of belonging), are all part of 
his repertoire of leadership and control. "Charlatanism 
in some degree is indisp~nsable • • • there can be no mass 
movement without some deliberate misrepresentation of the 
facts." Originality is not important. The leader of a 
mass movement appropriates whatever ideas or techniques he 
finds useful from friend or foe and parades them as orig-
inally belonging to his own people. He need not be a 
thinker in his own righ~ though many times in history the 
leaders of mass movements have been possessed of acute 
mentalities. However, the mass leader's appeal to the 
crowd is not rooted in the quality of his ideas. "What 
counts is the arrogant gesture, the complete disregard 
of the opinion of others, the singlehanded defiance of the 
world."1 
2. How the Mass Movement Begins 
We have first offered a brief survey of the char-
acteristics of leadership commonly associated with mass 
movements in order that we may enjoy a better perspective 
against which the initiation of such movement may be seen 
and understood. As we have previously suggested, the 
1Ibid.' p. 107. 
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conditions of the mass movement exist independently of 
its leader. The leader is the social catalyst which fuses 
and energizes the elements of change which have remained 
relatively inert, although present to each other in po-
tentially active relationshies. It is this peculiar 
combination of social elements to which we now address 
ourselves. 
The genesis of a mass movement is usually to be 
found in the degeneration of some other corporate structure 
which has theretofore maintained an equilibrium among its 
several subsystems. The Church may function as such a 
corporate structure, as may be certain social and political 
groupings. 
The general rule seems to be that as one pattern of 
corporate cohesion weakens, conditions become ripe 
for the rise of a mass movement and the eventual 
establishment of a new and more vigorous form of 
compact unity. When a Church which was all-embracing 
relaxes its hold, new religious movements are likely 
to crystallize.! 
Conversely, when the Church or other socially cor-
porate unities are strong and vigorous in their social 
concern, mass movements do not develop. There is no need 
of them. 
1rbid.' p. 46. 
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The dissolution of corporate ties that previously 
bound the individual to home and family, church or polit-
ical party, state, country, or familiar patterns of social 
behavior, the separation from the "hereditary milieu," are 
the contributing circumstances which help most to make the 
individual receptive to the new corporate unity implicit 
in the mass movement. 1 
3. The "True Believer" 2 
It is a popular misconception that mass movements 
are the characteristic responses of the most destitute ele-
ments of the society. Some clarification is in order. The 
destitute do not revolt. The mass movement may become a 
1see Richard T. La Piere, Collective Behavior, (New York: McGraw-Hill Book Co., 1938), pp. 504-510. 
La Piere describes a mass movement as a spatial movement of 
a considerable portion of the social population to some new, 
promised land. ~ movement built around some person or idea (which need not involve spatial relocation) is termed a 
"messianic movement." The messianic movement is built around 
a "miracle man," or a "miracle cure," or upon the idea of a 
"political messiah." "The messianic movement [is] ••• a 
collective flight from reality • • • following a new form 
of leadership which will bring health, wealth or happiness. 
The movement begins with the idea that some person • • • is 
a messiah who has come to deliver the faithful from what-
ever it is that ails them." 
2oefined by Eric Hoffer as "the man of fanatical 
faith who is ready to sacrifice his life for a holy cause./' 
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symbol of hope which draws the destitute to membership, but 
the original movement draws its initial followers from the 
ranks of the discontented who have not yet lost all hope 
for better things. They see in the leader and his doctrine 
the possible fulfillment of the desires and longings they 
have not relinquished in the face of the most trenchant 
adversity. It is not the present suffering, but the pos-
sibility of the future's reversal that impels the dissatisfied 
disprivileged to unite in protest. 
The members of a mass movement, the "true believers," 
may represent a diversity of individual types, but they will 
have certain unmistakable common traits. The most pronounced 
characteristic is the desire for a personal rebirth devoid 
of limiting characteristics. A mass movement promises the 
creation of a new self-image, a new "face." The old unap-
preciated self is abandoned. A new birth is experienced, 
and with it, new elements of pride, confidence and hope. 
Except for the opportunist and the adventurer, the mass 
movement offers no appeal to the individual interested in 
personal advancement on his individual merit. The egoist, 
the self-satisfied, the self-approved, those who have 
gained approval and acceptance in the society at large are 
not moved to exchange the cherished self for a corporate 
identity. Many a revolutionary would have become a pillar 
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of conservatism with the bestowal of a title, or some token 
recognition from those he eventually set out to destroy. 
The personal dissatisfaction with the self, or the oblivi-
ousness and unconcern of those whose concern and considera-
tion are important, prompts the man who is frustrated by 
these circumstances to seek a corporate personality which 
will compel the attention he desires. 
The true believer will be a misfit in the society 
he rejects in favor of the mass movement. He may be a 
temporary misfit who has not yet found his niche--such as 
a returned veteran, unemployed college graduate, adolescent 
youth, recent immigrant, or the like. These are "restless, 
dissatisfied, and haunted by the fear that their best years 
will be wasted before they reach their goal."1 Although 
these temporary misfits are receptive to the promises of 
the movement leadership, they are not totally committed 
to its doctrines. They have not completely repudiated the 
self, and any change in their personal fortunes will recon-
cile them to the larger society. 
The permanent misfit's allegiance is without 
reservation, for he can find salvation only in escape from 
the self he has repudiated. 
1rbid., p. 49. 
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The permanent misfits are those who because of a lack 
of talent or some irreparable defect in body or mind 
cannot do the one thing for which their whole being 
craves. • •• Their unappeased hunger persists, and 
they are likely to become the most yiolent extremists 
in the service of their holy cause. 
Artists, composers, writers who fail decisively 
may becane permanent misfits. So may the criminal who 
strives to lose his past vileness in his present holy 
crusade. Perhaps the most tragic of the permanent mis-
fits is the corporate minority bent on assimilation, but 
blocked by visibility, that "irreparable defect in body" 
Which precludes acceptance. In such a minority: 
The individual stands alone, pitted against prejudice 
and discrimination. He is also burdened by a sense of 
guilt, however vague, of' a renegade •••• Within a 
minority bent on assimilation, the least and most suc-
cessful (economically and culturally) are likely to be 
more frustrated than those in between. The man who 
fails sees himself as an outsider; and in the case of 
a member of a minority group who wants to blend with 
the majority, failure intensifies the feeling of not 
belonging. • • • Thus it is to be expected that the 
least and most successful of a minority bent on 
assimilation Should be the most responsive to the 
appeal of a proselytizing mass movement •••• The 
least and most successful among the Negroes are the 
most race conscious.2 
The "true believer" has no purpose and no goal ex-
cept in relation to the collective body with which he has 
identified himself. His new assimilation is so complete 
1 ~., p. 50. 
2 Ibid., pp. 52, 53. 
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that his personal identity is submerged in the corporate 
image. He is no longer Tom, Dick or Harry; he is a German, 
an Aryan, a Christian, or a Muslim. 
His joys and sorrows, his pride and confidence must 
spring from the fortunes and capacities of the group 
rather than from his individual prospects and abil-
ities. Above all, he must never feel alone. • • • 
To be cast out from the gro~p should be equivalent 
to being cut off from life.l 
Yet there is a compensating factor: as long as 
his group lives, the "true believer" cannot really die. 
4. The Instruments of Unification 
The characteristic feature of a mass movement is 
its unique capacity for united action without consideration 
for the individual sacrifices of its members. The personal 
self is lost in the corporate unity and is expendable in 
the interests of the whole. Personal privacy, personal 
judgment and often personal possessions, freedom and life 
itself are laid upon the corporate altar. The mass move-
ment exists as a facility for united action and self-
sacrifice, and whenever there is a relaxation of collectiv-
ity, or when individual self-interest appears, the dis-
tinguishing character of the mass movement is lost. Unity 
and self-sacrifice constitute the life blood of the move-
ment. Contemp: of death is a sign of faith. Faith, 
1Ibid., p. 61. 
-
273 
doctrine, propaganda and leadership are the major instru-
ments of unification, and the means by which a readiness 
for self.-sacrifice is engendered in the membership. 
Practical undertakings assume the character of holy 
crusades when embraced by a membership having strong re-
ligious propensities. Once assimilated into the new 
order, faith in the destiny of that order, and the in-
fallibility of its doctrine and its leaders predispose 
the "true believer" to forsake all other values not sane-
tioned by it, or not among its stated objectives. 
The "true believer" lives for the future he has 
been promised. The present demands the sacrifices the 
fruits of which are not now, and the past is a silver cur-
tain against which the future is illumined. A resplendent 
past is indicative of an illustrious future. Only the 
present is deprecated, but then, hell is but a middle 
passage between Eden and Utopia. Hope is the wind that 
fills the sails. 
What seems to count more than possession of • • . 
power is faith in the future • • • extravagant 
hope, even when not backed by actual power, is 
likely to generate a most reckless daring. For the 
hopeful can draw strength from the most ridiculous 
sources of power--a slogan, a word, a button~ No 
faith is p~tent unless it • • . has a millennial 
component. 
1 . 
~·' p. 18. 
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The doctrine of a mass movement does not derive its 
power from its meaning, but from its certitude. The utter-
ances of the prophet may be replete with the grossest non-
sense, and the rational critics may search in vain for some 
explanation of its potency in analyzing what is said. What 
is said is not important. What is accepted as true is what 
motivates the masses to action. A proposition that can be 
tested is capable of being proven false, but a postulate 
about the future, or a personal revelation about the past 
is not subject to the rules of logic. The "true believer" 
believes with his heart rather than with his mind. He 
accepts on faith what he can neither understand nor disprove. 
A doctrine that is understood loses its power over man, as 
do all mysteries when their attributes are known. For to 
understand a thing is to transfer the power from the ob-
jective phenomenon to the knower who perceives it. Since 
the "true believer" renounces self, the doctrine of the 
movement is "understood" by the leaders and believed by 
the corporate unity. Yet, the absolute truth expressed in 
an esoteric knowledge of the past, the correct interpreta-
tion of the present, and an unmistakable clairvoyance about 
the future is the common possession of the movement, and as 
such, a formidable source of unity and power. 
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Self-mastery is another source of faith and power. 
By overcoming the habits and appetites common to the re-
jected society, that society is symbolically overcome. 
Conversely, the strength of the "true believer" is no 
longer a personal attribute, for he is no longer a self 
apart. Instead, he is a part of the eternal--"something 
mighty, glorious, and indestructible." Hence, his reserves 
are unlimited, for he has "cashed in" his personal autonomy 
and become a part of the mass. Hence, he has the corporate 
reservoir upon which to draw. 
We have described some of the characteristics of 
the mass movement--a corporate unity of individuals who 
submerge themselves in the common mass, and for whom personal 
sacrifice is the common expression of faith in the whole 
as a living, enduring entity. We have spoken of leadership, 
doctrine, hope, self-mastery, and of other salient features. 
One remains. It is hatred, "the most accessible and compre-
hensive of all unifying agents." Eric Hoffer describes the 
effect of hatred upon the "true believer" in these words: 
It pulls and whirls the individual away from his own 
self, makes him oblivious of his weal and future, 
frees him of jealousies, and self-seeking. He becomes 
an anonymous particle quivering with a craving to fuse 
and coalesce with his like into one flaming mass. • • • 
Common hatred unites the most heterogeneous elements.l 
1 Ibid., p. 86. 
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Hatred requires an object, a devil. 
Mass movements can rise and spread without belief in 
God, but never without belief in a devil. Usually 
the strength of a mass movement is proportiynate to 
the vividness and tangibility of its devil. 
The genius of the leader of a mass movement is dis-
played in his timing and choice of who the dev.il is to be. 
He must be careful to pick an individual or group which is 
a socially legitimate hate-object, and he must time his 
selection with reference to the conditions extant in the 
community which may or may not have an obvious relation 
to the choice. "The ideal devil is omnipresent." Every 
difficulty may be ascribed to his evil nature, and every 
accomplishment is a triumph over him. Hatred of the devil 
is the reason for the existence of a mass movement. It is 
also the most important cohesive by which the desired 
level of unity may be attained. And to complete the 
circle, hatred is considered to be the final product of 
every mass movement • 
• • • we have never, since the world began, heard 
of a merciful nation. Nor • • • of a merciful 
church, or a merciful revolutionary party. The 
hatred and cruelty which have their source in sel-
fishness are ineffectual things compared with the 
venom and ruthlessness born of selflessness. • • • 
We usually blame this shameful perversion on a 
power-hungry leadership. Actually, it is the 
1rbid. 
-
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unification set in motion by these enthusiasms, rather 
than the manipulations of a scheming leadership that 
transmutes noble impulses into a reality of hatred 
and violence. The de-individualization which is a pre-
requisite for thorough integration and selfless dedica-
tion is also, to a considerable extent, a process of de-
humanization.l 
B. The Black Muslims as a Mass Movement 
It is unnecessary to offer a point by point evalua-
tion of the Black Muslim Movement to determine its status 
as a mass movement. The conditions are amply illustrated 
in the two chapters immediately preceding this, and we are 
required to do no more than review the most important ones. 
1. The Social Situation 
The presence in the society of a large minority of 
dissatisfied disprivileged people who live in the presence 
of privtlege constitutes the basic social factor relevant 
to the Black Muslim Movement. The American Negro constitutes 
such a minority. The adjective "dissatisfied" is important. 
Historically, the Negro's satisfactions have been substitu-
tionary: Instead of property he has had benevolence; "good 
will" has substituted for rights and privileges, and religion 
made bearable what could not be rationalized. While this 
1 Ibid., pp. 93, 94. 
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has been generally true for all Negroes, it has been more 
specifically true for the lower classes--the strata from 
which the Muslims draw their greatest strength. The old 
satisfactions are either no longer available, or they 
are no longer meaningful. Mobility has destroyed the ties 
and otherwise disturbed the personal relations upon which 
the paternalistic benevolence of the white man used to 
rest. Observation and education suggest that possession 
of the ~ fide rights and privileges of ordinary citi-
zenship make possible the independence and dignity pre-
requisite to a healthy and more responsible good will. 
Organized religion, which has functioned to create alterna-
tive values to those which would otherwise be put in 
contest, has been either functionally oblivious of the 
modern needs or a tenth of its membership, ir it has been 
powerless to meet them. Further, the potential Muslim is 
acutely aware of the rights, privileges and opportunities 
denied him, for education and modern communication facil-
ities have helped every Negro to determine who he is and 
what his place should be in the scheme of things. Hence 
the "Muslim mood" among those most disprivileged is receptive 
to a leadership which promises revolutionary change. 
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2. Leadership and Program 
Elijah Muhammad's leadership of the Black Muslim 
Movement is gratuitous. What is meant is that if Elijah 
had not been available to lead these dissidents, it is 
likely that some other leader would have emerged. Neither 
the particular person who is leader nor the f~m of the 
movement is inevitable. Mass movements may take any form--
revolutionary or reform, with indifferent results for the 
society, for "all mass movements draw their adherents from 
the same types of humanity and appeal to the same types 
of mind."l The beginning stages are nebulous and undefined, 
deriving from "a general cultural drift that may have no 
definite leadership or membership."2 In the case of the 
Black Muslims, the unrest and the we-consciousness among 
American Negroes has been slowly crystallizing since the 
First World War. The startling changes in world affairs, 
especially the independence and self-assertion of non-
white peoples, coupled with the relatively imperceptible 
change in the total status of the American Negro have 
contributed to the Negro's readiness to engage in a con-
certed movement. The Black Muslims under the leadership 
of Elijah Muhammad represent but one phase of a growing 
1tbid., p. 26. 
2cf., Handbook of Social Psychology, p. 871. 
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movement of social protest. The "sit-ins," whose partici-
pants are largely college students who are for the most 
part under the direct leadership of various intellectuals, 
and for whom Martin Luther King is the symbolic leader, 
are but another phase of the same mood of protest. 
The Muslim leader is the more dramatic in that his 
demands and his program are less perfectly assimilated to 
the values (real or professed) of the larger society. 
Martin Luther King accepts the important values of the 
society and hangs them as a mirror before the social 
consciousness. Muhammad rejects such important values as 
non-violence and Christian forgiveness and substitutes for 
them a more primitive value, the !!! talionis--"an eye for 
an eye, a tooth for a tooth." More psychologically dis-
turbing is Muhammad's adoption of certain values which are 
latent in, but repressed by the larger society as being 
unacceptable, and his overt and shameless parade of these 
values as being peculiarly "Muslim." Racial superiority 
is a case in point. The promise of a reversal of status, 
the infallible doctrine, the possession of a unique "truth," 
lack of fear and a pronounced concern for the welfare of 
the "Black Nation" all contribute to the messianic stature 
of the Muslim leader. Certainly he demonstrates "unshak-
able conviction~'' His lieutenants are capable and efficient, 
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and there has been no known instance of disloyalty or in-
subordination among those responsible for carrying out the 
program he has announced for the Muslim faithful. There 
are none more defiant of the established order than Elijah 
Muhammad, and his public addresses are illustrative of his 
unconcealed capacity for virulent hatred. 
In terms of the instances we have enumerated it 
seems clear that the Black Muslim unity, the social condi-
tions which gave it birth, and its unique structure and 
leadership constitute a mass movement. We may now turn our 
attention to the religious implications of that movement. 
C. The Religious Implications of the Black Muslim Movement 
1. The Muslims in the Context of Religion 
As we have indicated above, the lines that separate 
a social movement from a purely religious communion are 
seldom well defined. Religion is a part of the social 
life of man, and as such plays a part in his striving for 
a more creative existence. Some great religious movements 
developed out of social concern. Methodism is a well known 
example. On the other hand, such social movements as the 
Townsend Plan have exhibited rather marked religious over-
tones.1 A mass movement may be both "social" and "religious" 
1cf. Hadley Cantril, The Psychologr of Social 
Movements, (New York: John Wiley &:Sons,nc., 1941), pp. 169-
210. 
282 
although its emphases may be weighted in either direction. 
In the preceding section the status of the Muslims as a 
mass movement was examined. We may now profitably raise 
the question as to whether the Movement is also a religion, 
and if so, what ~ of religion. Is their claim to member-
ship in world-wide Islam a valid one, or may we dismiss 
them summarily as religious pretenders and "no Moslems"? 
The American public has had an unlimited toler-
ance and an historically unique experience regarding 
religious deviation. It is, therefore, not surprising 
that no official question has so far been raised regarding 
the right of the Muslims to exist in the name of religion. 
The criteria for determining when a way of life or an 
organized activity is a religion are too nebulous and too 
subjective to encourage such judgments in a democracy 
having such elaborate safeguards for freedom of worship as 
has ours. Hence, religion in America is unfettered, though 
certain behavior in the name of religion may be construed 
as against public policy, and as such, may be prohibited. 
There is sound justification for such an approach 
to religious expression. Emile Durkheim, one of the most 
critical observers and students of the sociology of 
religion, makes the challenging observation that the 
definition of religion must derive from the existential 
phenomenon--that the determination of when religion is 
religion is inherent in the subject rather than in its 
appraiser. 
283 
It is not from our prejudices, passions or habits 
that we should demand the elements of the definition 
which we must have; it is from the reality itself 
that we are going to define. • • • for religion can-
not be defined except by the characteristics which 
are found wherever religion itself is found.l 
It may be inferred, then, that an activity is 
"religious" insofar as it participates in certain funda-
mental characteristics of religion. This is to say that 
there are certain elemental concepts or forms common to 
all religions, however expressed, which, wherever they are 
demonstrated, serve notice of the presence of religion. 
Durkheim finds these basic categories to consist in beliefs 
and rites: 
Religious phenomena are naturally arranged in two 
fundamental categories: beliefs and rites. The 
first are states of opinion, and consist in repre-
sentations; :the second are determined modes of 
action.2 
A religious rite is distinguished from its secular 
counterpart by the special nature of its object. For 
example, a moral rule or a legal statute may prescribe 
1Emile Durkheim, The Elementary Forms of the Reli-
gious Life, trans. by Joseph ward Swain (Glencoe: the 
Free Press, 1947), p. 24. 
3 Ibid., p. 36. 
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behavior identical to that of a religious rite, but the 
religious prescription refers to a different class of ob-
jects from the others. The religious object is defined as 
"sacred," the secular object, whatever its social value, is 
"profane." It is important to this discussion, however, 
that the "sacred" be clearly distinguished from "deity," or 
from what is "supernatural." There is no necessary relation-
ship. Neither the divine nor the supernatural is a necessary 
category of the religious. 
The circle of sacred objects cannot be determined, then, 
once for all. Its extent varies infinitely, according 
to the different religions. That is how Buddhism is a 
religion: in default of gods, it admits the existence 
of sacred things; namely, the four noble truths and the 
practices derived from them.l 
Not every religious phenomenon may be logically 
identified with an accepted or familiar religion. Some re-
ligious behavior is anachronistic; some derives from a 
spontaneous rejection of existing conditions peculiarly 
affecting those who exhibit the behavior or adopt the atti-
tudes in question. In America, most deviant religious be-
havior has been assimilated by Protestant Christianity, and 
even where this has not been the case, the public mind has 
usually assumed such an association. The Black Muslim claim 
1Ibid., p. 37. Cf. J. Milton Yinger, Religion, 
Society and the Individual (New York: The Macmillan Company, 
1957)' p. 14. 
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to Islamic status obviates Christian responsibility insofar 
as formal recognition or explanation is concerned, but in-
asmuch as they constitute a religious response to social 
conditions in this country, the Black Muslims are the 
responsibility of all Americans. 
We may sum up the Musltm situation with reference 
to its recognition by ''orthodox'! Moslems as follows: 
a) The Black Muslims are not affiliates of the 
Federation of Islamic Associations, the official Moslem or-
ganization in the United States and Canada. The Moslem 
groups in America who are affiliated with the FIA have not 
recognized the Black Muslims as "orthodox," and are said to 
be generally "suspicious" of them. 
b) The Black Muslims use both the Quran and the 
Bible; they recognize Allah.as the "one true God," but 
conceive this God as a "Supreme Black Man." They observe 
the classical Moslem prayer ritual, dietary laws (as supple-
mented by Elijah Muhammad) and other cultic expressions, 
some of which are traditionally Moslem and others of which 
are peculiar to themselves. 
c) Minister Malcolm X of New York's Temple No. 1 
(and heir apparent to Muslim leadership in this country), 
was received as a "Moslem brother" in Egypt and other 
Islamic countries, while Elijah Muhammad and two of his sons 
were similarly recognized and permitted to make the traditional 
286 
Moslem pilgrimage to Mecca. 
It becomes immediately apparent that the range of 
disagreement concerning the status of the Black Muslim Move-
ment as being within the Islamic communion, is polar. To 
many, the repudiation of the Black Muslims as legitimate 
Moslems is thought to be based upon the Muslims' "hate 
teachings" regarding the white man and their rejection of 
white superiority. Certainly hatred and racism are repug-
nant factors, but were these the sole objections, they 
could scarcely be maintained on the basis of historical 
precedent. Racial hatred, wherever it is taught or prac-
ticed, expresses a certain social depravity. It debases 
the hater, alienates the hated, and usually impairs the 
creative capacities of both. Nevertheless, history has 
seldom, if ever, recorded the expulsion of a religious 
sub-group from the parent communion for teaching the 
primacy of the in-group and the destruction of some (or 
all) others. Nor has it been common in history to withhold 
recognition from a religious group solely because it taught 
its own election or self-preference above all others in the 
sight of deity, or with reference to manifest destiny. 
History is replete with examples to the contrary. The most 
classic is the fracture of American Protestantism over the 
question of slavery. The Southern churches were not expelled. 
They withdrew from«mmunion with the churches in the North 
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over the slavery issue, but even then, whether or not the 
Southern communions were Christian has never been an issue. 
Yet, the churches in the South taught, and many still be-
lieve in the primacy of some races over other~ and in the 
separate social destinies of peoples as being pre-determined 
by race. In the current integration controversy, the 
segregationist publicly avers the inferiority of the Negro, 
whose destiny as a "hewer of wood and drawer of water" is 
held to be pre-ordained by God Himself. Again, in the 
Mormon Church, racial bias categorically excludes Negroes 
from membership. Neither the Protestant churches in the 
South nor the Mormon Church is excluded from the Christian 
communion because of racial attitudes, however, deplorable 
these may be. Nor are they held in "suspicion" by organized 
Christian bodies. It is safe to say that in spite of their 
racial attitudes, most religious bodies in this country are 
respected and accepted, though many earnest Christians 
look forward to the eventual rejection of racist practices 
in the Christian Churches. 
The foregoing should not be mistaken as a defense 
of racial intolerance within any religious group. The sole 
point at issue is whether such intolerance has character-
istically prevented the recognition or association of a group 
espousing it by others within the same communion. There is 
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not much evidence in our traditions upon which to make a 
case for rejection. From the days w~en the early church 
lay divided ov~ the issue of whether gentiles were to be 
included, to the present moment of controversy over the 
Negro's status in the American churches, Christianity has 
developed no strong tradition of excluding from its com-
munion those whose racial views were at variance with the 
mainstream of Christian thought. Rather, the emphasis has 
characteristically been upon the retention of such persons 
or groups with the expectation that time and circumstance, 
interpreted through the proper spiritual emphases of the 
Church, might work reform. 
It is equally true that where classical Islam 
has had no significant racial bias, it has often exercised 
a pronounced intolerance for the non-believer, and even 
today retains a hostile tradition against certain religious 
groups beyond its own spiritual pale. One Christian 
writer, while conceding that the Moslem record is better 
than the Christian on the question of racial inclusiveness, 
raises the rather interesting question of whether (orthodox) 
"Islam, if it got a foothoid in Europe or America, where 
the deeper racial prejudices seem most to flourish, [would] 
be any better than the Christians." He cites an instance 
of a Moslem missionary in this country meeting separately 
with white and Negro members "because of the Christian 
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background of the white people," whom he would presumably 
have to educate out of their prejudices. 1 The implications 
here are that there are factors other than religion which 
are operative in the society which may project racial 
aversion or hostility onto a religious vehicle. This is 
hardly surprising, for religion first sanctions the estab-
lished social values before venturing to postulate it can 
substitute some higher creed, and where comfort is entrenched, 
priesthood yields to prophecy but slowly. 
The racial attitudes c£ the Black Muslims may be a 
source of embarrassment and anguish to the established 
Moslem groups in America, but the exclusion of the Muslims 
from the circle of the orthodox probably turns upon a complex 
of factors of which the Muslim racial doctrine constitutes 
but one. The open assertion by the Black Muslims that it 
is their destiny to inherit the earth, and that the present 
rulers of this world will soon fall upon evil days is 
certainly not unique in the history of religions. Such a 
religious philosophy is at least as old as the ancient 
Hebrews and at least as recent as the newest adventist 
Christian sect. The characteristic religious orientation 
has been the expectation that deity's first pleasure is 
his own elect, and the elect are commonly interpreted as 
1charles s. Braden, "Moslem Missions in America," 
Religion in Life, Summer, 1959. 
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those who are pure in doctrine, correct in ritual, and, 
sometimes racially select. The multiple fractures within 
the Catholic and Protestant communions respectively, and 
the sects which elaborate every major religion, bespeak 
this assumption or some part of it. 
The fundamental question is not whether the follow-
ers of Elijah Muhammad are affiliates of the Federation of 
Islamic Associations, or whether they are or are not recog-
nized as "legitimate Moslems." The impact of the Movement 
upon the American community does not presently depend upon 
such membership or recognition. Indeed, the Muslims could 
call themselves by any other name, and with but slight 
modification of myth and doctrine, they could achieve the 
same results they now enjoy in the black ghettos. Only the 
implied participation in a universal communion would be 
forfeited, and although such an implication has prestige 
value, the weight of the Movement does not presently 
rest upon that particular. The significant consideration 
is that the Black Muslim Movement claims the status of 
religion, and this status, where recognized, ramifies in 
particular social attitudes and patterns of behavior be-
tween the group to which such status is accorded and other 
institutions and individuals in the general community. 
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2. The Black Muslims as a Moslem Sect 
It must be granted that the Black Muslim Movement 
constitutes a religion within the definition of the sociology 
or religion, 1 and of more immediate significance, within 
the limitations of democratic toleration and constitutional 
immunity. Our understanding of the Movement will be still 
further enhanced if in some way we are able to give it a 
more precise classification. There are many religions: 
the social implications of some of them are extreme. Others 
would be of relatively little social relevance to us. If 
the Black Muslims represent some deviant aspect of a re-
ligion having universal recognition and respect, their 
"social meaning" will be different from what it will be if 
the Muslims are a highly esoteric cult having no relationship 
to any other religious body. 
Let us now undertake to discover some logical point 
at which the Black Muslims might be placed on some imaginary 
plane of religious expression. We shall be guided somewhat 
by the internal, subjective behavior and the beliefs and 
claims of the group. But we shall also apply certain ob-
jective criteria of the sociology of religion. Religious 
movements, like most human institutions, may be classified 
1see Durkheim, p. 47. 
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for study and analysis, and certain statements which are 
socially relevant may be made about them on the basis of 
such treatment. New religions are founded and schisms 
occur in those already established in response to various 
needs not met by the existing religions. Economics, 
political differences, racial or nationality differences, 
social mobility and social change, and other such factors 
as these contribute to sectarianism quite as frequently 
as do theological or ritual disagreements, and perhaps 
more so. The establishment of a sect or cult or the 
founding of a new religion is a response to demands made 
upon some individuals which they do not feel able to meet 
with the resources presently available in the secular 
world, or in the church. 
In attempting to classify the Black Muslim Movement, 
we experience an immediate handicap. All familiar religious 
typologies refer to Christian groups, and there are no 
assurances that even the most sophisticated ones are 
applicable to non-Christian religions. The best known 
typology is probably that developed by Ernst Troeltsch and 
refined by J. Milton Yinger. Troeltsch establishes a 
dichotomy of "church" and "sect" based upon an earlier 
distinction between "priest" and "prophet," but broadened 
to apply to religious organization rather than to leadership. 
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The Church is that type of organization which is over-
whelmingly conservative, which to a certain extent 
accepts the secular order, and dominates the masses; 
in principle, therefore, it is universal; i.e., it 
desires to cover the whole life of humanity. The 
sects, on the other hand, are comparatively small 
groups; they aspire after personal inward perfection, 
and they aim at a direct personal fellowship between 
the members of each group •••• Their attitude to-
wards the world, the State, and Society may be indif-
ferent, tolerant, or hostile since they have no 
desire to control and incorporate these forms of 
social life; on the contrary, they tend to avoid 
them; their atm is usually either to tolerate their 
presence alongside of their own body, or even to 
replace these social institutions by their own so-
ciety.l 
The Church, in its efforts to include the social 
whole in its outlook, inevitably becomes an integral part 
of the social order. It becomes a determining force, 
providing stability and sanction, while in turn it is 
captured by the upper classes and becomes dependent upon 
them. Insofar as this is true, it defeats its own ends, 
for the lower classes feel themselves abandoned and become 
potential harvests for sect and cult. The Sect draws 
primarily upon the disinherited, the unchampioned, and 
those opposed to the social order. The sect repudiates 
the compromises the Church makes with the secular institu-
tions, and it resents the failure of the Church to assert 
itself against social abuses and other forms of injustice. 
1Ernst Troeltsch, The Social Teaching of the 
Christian Churches, trans. by Olive Wyon (London: George 
Allen & Unwin Ltd., 1931), I, 331. 
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The sect may characteristically withdraw from the world, 
ignoring and avoiding its sinfulness, or it may embrace 
a radicalism aimed at the establishment of its own ideals 
and sense of justice. 
Yinger refines Troeltsch' Church-Sect dichotomy 
with four additional categories: The Ecclesia is nearest 
to the Universal Church in attitude and outreach. 1 It is 
more alienated from the needs and interests of the lower 
classes and is completely adjusted to the interests of 
the dominant elements in the society. It is "a universal 
church in a state of rigidification, 11 and is best exempli-
fied in established national churches. The Class Church 
or Denomination is limited by class, racial, and, some-
times, regional boundaries. It is less successful than 
the ecclesia in achieving universality, and although all 
classes may be represented in its membership, the distribu-
tion is sharply skewed. Whatever sectarian elements there 
are in the denomination are unlikely to be in positions of 
leadership or influence. 
The Established Sect develops from those sectarian 
movements which emphasized social evils rather than a 
concern for individual sin and anxiety. The sect 
1see pp. 148-155. 
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characteristically moves toward becoming a "denomination" 
or class church if it manages to hold together after the 
first generation of "birthright" members die. Professional 
leadership may be expected to replace the lay leadership 
of the original movement, social protest will be de-
emphasized, and some accommodation to the secular world 
will be made as the economic and social status of the 
membership improves. In contrast to this trend, the 
Established Sect remains isolated. Its demands for social 
justice and reform are uncompromising. The social order 
rather than individual regeneration remains the target of 
its attention, and its development is along lines somewhat 
antithetical to those of the denomination. Yinger makes 
the following distinction in the respective development 
of the denomination and the established sect out of the 
sect: 
The sect, in its turn, goes through the familiar 
process of institutionalization. We may say, then, 
that a sect will become a denomination instead of 
an established sect if the protest it represents 
can readily be absorbed into the dominant religious 
stream without a serious challenge to the secular 
social structure and without the necessity for a 
reorganization of the religious pattern. 
Methodists and Quakers are respective illustrations 
of the development of sects into a denomination and an 
1 
_!lli., p. 152. 
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established sect. 
It should be emphasized that not all sects originate 
in the lower classes. For example, "The Methodist movement 
remained throughout its history in the control of men who 
had been born and bred in the middle class,"1 although it 
was substantially a lower-class movement until comparatively 
recent times. The Bahais, Christian Scientists, Theosophists, 
and numerous other familiar sects have been predominantly 
middle-class from their inception. Middle-class sects 
are not ordinarily in protest against society, for they 
have ordinarily been favored by it. They are more often 
disenchanted with the institutionalized churches which seem 
to them to have permitted certain essential human values 
to lapse from effective interest. 
On the other hand, the lower-class sects are most 
often spawned in poverty, disprivilege, depression, and 
despair. They are the refuge of those who are without 
power, and who have no effective advocate wherever deci-
sions are made in the social complex. The existing society 
has been unjust to them; hence, the social order must be 
reorganized usually along lines construed by those in 
power as "radical." Concerted opposition to sects of this 
la. Richard Niebuhr, The Social Sources of 
Denominationalism (New York: Henry Holt & Company, 1929), 
pp. 65-67. 
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type predispose them to failure. They incur the hostility 
of the power elite, as well as that of less radical groups 
who are potentially more mobile, and who stand to suffer 
if the power structure feels threatened, or increases its 
vigilance and security. The usual history of such a 
sect is short--unless it withdraws from contact with the 
society it cannot transform. It can insure its own survival 
by leaving the transformation (or destruction) of the offend-
ing social order up to God, while rejecting the significance 
of frustration and tragedy in this life except as prepara-
tion for some other. A sect adopting the pattern of 
avoidance will encounterrelatively little difficulty in 
becoming a denomination. In projecting its social aspira-
tions onto an eschatological vehicle, conflict with the 
existing order is avoided, and accommodation to that order 
will ordinarily follow. 
The Cult represents the farthest extreme from the 
Universal Church. It is described as "the purely personal, 
non-institutionalized religious experience of a group of 
people tied together only by common religious emotions and 
needs."1 Characteristically, the cult is organized around 
a "charismatic leader," who, because of his special gifts, 
1J. Milton Yinger, Religion in the Struggle for 
Power (Durham: Duke University-press, 1946), p. 22. 
298 
becomes the personal recipient of the loyalties of the mem-
bership. As a result, the life span of the cult is usually 
co-terminous with the leadership of its founder, for the 
problems of succession are not likely to be effectively 
anticipated. Hence, the typical cult does not develop 
into an established sect or denomination, for at the death 
of its leader~ it tends to disintegrate into splinter 
groups which eventually fade into oblivion. 
The cult is further characterized by "small size, 
search for a mystical experience, [and] lack of organiza-
tional structure. • • • It is small, short-lived, often 
local, • • • and its beliefs and rites deviate quite widely 
from those that are traditional in a society •••. " 1 Un-
like some of the sects, the cult has little or no interest 
in addressing itself to problems of social justice. Instead, 
it envelops the individual as its total concern, making him 
oblivious of his relational status in the society. Yinger 
describes the cults as "religious 'mutants,' extreme vari-
ations on the dominant themes by means of which men try 
to solve their problems." Significant for the present 
inquiry, Yinger finds that "pure type cults are not common 
in Western society; most groups that might be called cults 
1Yinger, Religion, Society and the Individual, 
p. 154. 
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are fairly close to the sect type. Perhaps the best ex-
amples are the various Spiritualist groups and some of 
the 'Moslem' groups among American Negroes.' 1 
The objective of our review of religious typology 
has been to arrive at a determination of the place of the 
Black Muslims on the church-sect continuum. In this 
endeavor, it is evident that we may safely disregard all 
categories except those of the cult and the sect, for the 
"universal church," the "ecclesia," the "denomination," 
and the "established sect" are clearly not applicable to 
the subject under discussion. Even so, the task will not 
be easy, for the two remaining classes overlap in their 
definitions, and the Muslim Movement exhibits some char-
acteristics which are commonly held to be unique to either 
the cult or the sect. For example, Elijah Muhammad is 
certainly a "charismatic leader" within the usual connota-
tion associated with a cult. Yet, he is not the founder 
of the group, but is a successor to the founder who was 
himself so invested with charisma as to be considered 
divine! The major point here is that the Movement has 
already survived the loss of its founding charismatic 
leadership, thereby having apparently solved the problem 
1 Ibid., p. 155. 
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of succession. Yet, the absolute loyalty of the member-
ship to "Messenger Muhamnad," and the uncritical acceptance 
of his wisdom and leadership invest him in turn with a 
quasi-divinity which has, in effect, merely postponed the 
problem of succession without really solving it. Again, 
social protest belongs to the aggressive, lower-class 
sect rather than to the cult. The cult avoids and obviates 
the social order. It does not attack it. Yet, the Black 
Muslims represent a strong social protest. They are po• 
litically and economically at odds with the social order, 
and they are active participants in an effort to "reform" 
it. 
The several factors incident to the Black Muslim 
Movement which give most weight to its status as a cult 
would seem to be the following: (1) strong charismatic 
leadership, (2) sharp deviation of rites and beliefs from 
those familiar to the society, (3) small size, (4) extreme 
distance from the universal church, and (5) Yinger's 
ascription of "some of the [NegroJMoslem' groups" as 
cults. These phenomena are significantly outweighed, it 
would seem, by other factors negative to the traditional 
concept of the cult, including some which are decisively 
within the descriptive range of the sect as outlined by 
Troeltsch and Yinger. For example: 
~1 
1. In spite of decisively charismatic quality of 
present leadership, the Black Muslims have demonstrated 
their ability to hold together following the loss of the 
founder and original leader, even under strong divisive 
stimuli. In 1937, Benyon observed that: 
Persecutions and schisms alike have tended to increase 
the cultural isolation of members of this group. The 
effect of the schisms was selective, leaving within 
the parent organization those who were bound together 
by common attitudes and common loyalties .••• These 
persecutions have led naturally to a greater solidarity 
among the cult members and to a constantly increasing 
isolation of the Moslems from other residents of the 
Detroit Negro community. The cultural isolation of the 
Moslems has rendered ineffectual the various attempts 
made by interested parties to redirect the activities 
of the cult •••• 1 
Benyon refers to the early efforts of agents of the 
Japanese, the Ethiopians,the Communists, "anti-union inter-
ests," and others to split the Muslims and drain away their 
membership. All of these were unsuccessful, as have been 
more recent efforts to accomplish the same results. If the 
solidarity of the group were solely dependent upon the 
charisma of the leader as is commonly t~e of cults, it 
would seem inevitable that the Muslims would have succumbed 
to such formidable pressures following the disappearance of 
Fard in 1934. 
1 Benyon, p. 904. 
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2. If Christianity is the norm by which the 
Muslims are to be measured, then they are absolutely polar 
to the Universal Church. In fact, as between these two, it 
would be difficult to postulate a meaningful relationship. 
Hence, their rites and beliefs are altogether "deviant" 
from those familiar to our society, and in this regard a 
case may be made in support of their status as a cult. But 
let us take a second look. The Muslims do not claim to be 
in the Christian tradition. They claim to be Moslems. 
Objectivity requires us, therefore, to place them on a 
hypothetical continuum in which Orthodox Islam is substi-
tuted for the Universal Church as the ideal type against 
which all other relevant types are to be measured. The 
question then becomes: What degree of deviation do the 
Muslims exhibit from the Moslem ide~l? If the ·deviation is 
extreme, and the other factors normally incident to the 
cult-type (such as those mentioned above) are present, then 
we shall be justified in referring to the Muslims as a Moslem 
cult. But are they a Moslem cult? We have seen that we can 
make but a dubious case for cult status on the basis of 
charismatic leadership. Let us consider another aspect. 
3. Yinger characterizes a cult as "small, short-
lived, [and) often local."1 The Black Muslims have a 
1Religion, Society and the Individual, p. 154. 
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membership of at least 100,000 (with some estimates tripling 
that figure), with temples in the major cities of the 
United States from Boston to San Diego, and from San 
Francisco to Miami. If the ·membership is "small," it can-
not be said that it is "local." By contrast, most American 
denominations are small. At least eight denominations have 
but one congregation each, and one of these has only 13 
members. More than 50 denominations have fewer than 10 
congregations each, and more than half the sects in this 
country have total memberships of less than 7,000 each. 1 
In spite of Professor Yinger's reference to "some 
of the 'Moslem' groupsamong American Negroes' to illustrate 
his definition of a cult, 2 it is apparent that the Black 
Muslims resist that classification. This neither suggests 
that the definition is inadequate, nor does it deny the 
relevance of Yinger's assignation to other Negro 'Moslem' 
groups not here under consideration. No serious study has 
been made of the Black Muslims in almost 25 years. During 
that period the Movement has taken on definitive character-
istics which could not have been apparent when Benyon first 
observed it in its incipient stage in Detroit in 1937. 
1see Elmer T. Clark, The Small Sects in America 
(New York: Abingdon Press, 1949), p. 14. 
2Religion, Society and the Individual, p. 155. 
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How then shall we designate the Black Muslims? The 
weight of the evidence presently available would seem to 
suggest the Muslims to be an Islamic sect within the limita-
tions of Ernst Troeltsch's typology as modified by 
Professor Yinger. 1 We are aware, of course, that the 
Troeltsch•Yinger typology may not be altogether applicable 
to the range of phenomena in non-Christian religions. Yet, 
it is not unreasonable to employ an analogy here between 
Christianity and Islam so long as it is structural and not 
substantive. Certainly the Muslims exhibit the essential 
characteristics of the "aggressive sect" described by 
Yinger. They are the powerless children of despair and 
poverty in revolt against a social order they conceive to 
be unjust. Their objective is to reorganize the social 
order, or to substitute for it one of their own, 2 and they 
have a well-developed organizational structure, a feature 
that is absent from the cult. 3 With approximately 50 congre-
gations well distributed about the country under the effi-
cient direction of an aggressive clergy, the Muslims 
1see 'also "The Legalistic or Objectivist Sects" 
in E. T. Clark's Small Sects in America, p. 23. 
2see Religion, Society and the Individual, p. 153. 
3 Ibid. , p. 154. 
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continue to expand and grow. That they are rejected by 
the American Moslems for their deviation in ritual and 
creed is understandable--but the rejection of the American 
Moslems cannot be wholly determining. Most Christian 
sects have had the same experience, and in Islam, the 
Ahmadiyya Movement is illustrative. 1 The bizarre features 
of the Black Muslim Movement are distressing to Moslem and 
Christian alike, yet the student of religion cannot be 
oblivious of precedent that Ls almost universal in human 
experience. Every faith has its deviates. Emile Dunkheim 
expresses it in this way: 
Popular superstitions are confused with the purest 
dogmas. Neither the thought not the activity of 
the religion is evenly distributed among the be-
lievers; according to the men, the environment, and 
the circumstances, the beliefs as well as the rites 
are thought of in different ways.2 
We hold then, that the weight of evidence now avail-
able suggests the Black Muslim Movement to be an Islamic 
-sect. A different conclusion must await additional re-
search. 
1For a discussion of this interesting and wide-
spread Moslem "heresy," see Charles S. Braden, "Moslem 
Missions in America,u Religion in Life, Summer, 1959. 
2The Elementary Forms of Religious Life, p. 5. 
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D. Some Parallels in History 
The Muslim sect is not without historical parallel, 
for wherever men have felt oppression to be beyond human 
capacity to endure it, they have sought escape or avoidance, 
or they have confronted their oppressors--frequently in the 
name of religion. The first sect arose when the established 
religious order so relativized the moral creeds by which it 
professed to be informed as to abandon the interests of 
the powerless for the favor and approbation of the ruling 
class. 1 In its attempt to bring the whole of humanity into 
a single unity, the Church has always compromised with 
power, and in this compromise it has more often than not 
failed those elements of the society who are most precisely 
in need of its succor and championing. "In practice," 
says Troeltsch, "the Church was unable to carry out that 
Divine and Natural Law, since it involved universal 
brotherhood and equality •••• [It] felt that in this sin-
ful world this law could not be obeyed . • . so the Church 
decided to make this absolute Natural and Divine Law 
1 i ,.2 re at ve. • • • The existence of the sect, in medieval 
Christianity as now, represents a judgment against the 
1cf. Troeltsch, I, 330. 
2 flli·, p. 343. 
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corruption of the social order, and the willingness of the 
Church to relativize the very absolutes from which it de-
rives its power, in order to embrace and be embraced by 
that order. But: 
The sects rejected compromise with the world, and 
therefore also relative Natural Law. They had no 
conception of an architectonic scheme of Society 
• • • with all the relative elements and gradual 
evolution which such a conception1involves; for them, absolute contrasts alone existed. 
Two of the most radical sects in Christian history 
were the "Levellers" and the "Diggers." The Levellers 
represented the largest of the politico-socio-religious 
parties to grow out of the English Civil War. They be-
lieved in "the radical Law of Nature," and sought to put 
into effective practice the Christian social and political 
ideal at every level of society. Full equality before the 
law, and a realistic share in the government were the 
cardinal demands of this "radical" group. The Diggers, who 
like the Levellers, based their arguments on religious 
premises, wanted no more than a share of the common land 
as a right of Christian citizenship. 2 Neither the Levellers 
nor the Diggers accomplished their ends, for the radical sect 
seldom does when it confronts the established order. Yet, 
1 Ibid., p. 344. 
2Ibid., II, 710-712. 
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the sect serves to call attention to important social prob-
lems to which the larger society has often become oblivious. 
E. Summary 
Our objective in this chapter has been: (1) to pro-
vide a more precise identification of the Black Muslims as 
a social movement; (2) to determine the validity of the 
Muslim claims to religious status; and (3~ assuming the 
establishment of a valid religious status, to determine 
more precisely what kind of religion in terms of orienta-
tion and structure. We may summarize our findings as fol-
lows: 
The Black Muslims do indeed constitute a social 
movement, a mass movement. The mass movement has certain 
-
unmistakable characteristics relating to its origin, its 
mood, leadership, constituency and purpose. We have seen 
that the Black Muslims readily exemplify the salient char-
acteristics of the mass movement. 
Further, we suggested that a mass movement may occur 
within a particular religion or denomination, as may be the 
case when significant numbers of people break away from 
existing beliefs and practices and develop a specific, 
identifiable orientation such as fundamentalism. On the 
other hand, a new religion or a religious sect may well 
~9 
develop out of a general movement of protest against an 
established social order. Our suggestion is that the Black 
Muslims in the United States represent but one aspect of a 
wider movement in this country (and indeed throughout the 
world), in which non-white people explore the possibilities 
of modifying the social order in some way calculated to 
increase their sense of dignity and self-respect. We do 
not lay it down as an established principle that social 
movements and religious movements are interchangeable in 
their derivations. Certainly, more research is needed 
here. We simply suggest that at times the mass movement 
appears more global and religious movements seem to develop 
within its framework, while at other times quite the reverse 
seems to be the case. 
Finally, we gave tentative recognition to the Black 
Muslims as a Moslem sect. A sect is in some sense a mass 
movement within a defined religion. Here again we are 
hampered by the lack of definitive research and the confu-
sion of categories between religious and social entities 
at this level. We sought to employ the Troeltsch-Yinger 
Church-Sect continuum in more precisely defining the nature 
of the Muslim group and its classification within the total 
religious complex. However, the Church-Sect continuum is 
essentially a Christian construct while the Muslims identify 
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with Islam. Hence, the church-sect idea may have an inade-
quate applicability for the use to which we have put it. 
But again, our efforts here are exploratory. Finality must 
await extended research. 
In the next chapter we shall attempt to assess the 
Muslim Movement in terms of its social function and dys-
function in the American society. 
CHAPTER VII 
A FUNCTIONAL APPROACH TO THE BLACK MUSLIM MOVEMENT 
A. Religion as a Functional Prerequisite 
A philosopher once said that "if God did not exist 
it would be necessary to invent Him." The same may be said 
of religion. The truth of such a proposition is illus-
trated in the fact that wherever men have lived together 
in communities religion has been a feature of consociation. 
In the words of Durkheim, "there was no given moment when 
religion began to exist. • • • Like every human institution, 
religion did not commence anywhere." Yet it has everywhere 
been a primary institution through which man has sought to 
fulfill certain felt needs, or by which he has sought to 
overcome or obviate his personal deficiencies and imper-
fections, or those of the society of which he is a part. 
Hence, religion is not only a concomitant to the fact of 
society, it is a functional prerequisite which attempts to 
interpret society and make it bearable. 1 It "is an effort 
p. 18. 
1cf. Yinger, Religion, Society and the Individual, 
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to perform certain functions for man, ••• [which can be 
identified] by the intensity or 'ultimate' quality of the 
attempt, and by the interconnection of several related 
functions."1 It does not preclude the possibility of func-
tional alternatives, but addresses itself to the ultimate 
problems of human life. "It is the refusal to capitulate 
to death, to give up in the face of frustration, to allow 
hostility to tear apart one' .s human associations ."2 Religion 
gives meaning and depth to life in the face of experiences 
that are meaningless and shallow. It rationalizes the 
suffering and the frustration. It may also gather the 
strength of the individual or community to confront what 
is conceived as intolerable injustice or repression. 
The beliefs and rites that make up a religion are the 
expressions of those who have felt the proplems most 
intensively, who have been most acutely sensitive to 
the tragedies of death, the burdens of frustration, 
the sense of failure, the disruptive effects of 
hostility. Powered by the strength of their feelings, 
such religious innovators have created 'solutions' 
appropriate to the enormity of the problems • • • 
[which] have brought their adherents some relief. 
Thus religions are built3to carry the 'peak load' of human emotional need. 
1 Ibid., p. 8. 
2 ~., p. 9 
3 ~., p. 10. 
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Against this background the Black Muslim Movement 
may be seen to perform certain socially necessary functions. 
It is essentially a religion of protest in that it rejects 
the status quo and looks forward to a reversal of conditions 
favoring its adherents. That it is in some aspects dysfunc-
tional for the larger society, and for the Negro sub-group, 
is patent by examination, but its functional attributes 
serve to bring relief to some aspects of a minority situa-
tion that are psychologically unassimilable and which 
apparently exceed the capacity of secular institutions to 
resolve. In the most moral societies, there are some prob-
lems of human existence which cannot adequately be met 
through secular instrumentalities--natural evil, and its 
concomitant suffering, for example. Ours is a highly com-
plex society with intense competition for scarce values, 
and in spite of the alleged opportunities of vertical 
mobility said to be a feature of American democracy, there 
is a !2!, fixed ceiling for a large minority which effectively 
prevents them from meaningful participation in large areas 
of common aspiration. Compete they may at times, but the 
frustration of knowing that theirs is a competition in a 
teapot--contained and unrelated to substantial reality--is 
not conducive to personal or social adjustment. It is here 
that the "persistent functions" of religion become socially 
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indispensable. 
In this sense, religion can be thought of as a kind of 
residual means of response and adjustment. It is an 
attempt to explain what cannot otherwise be explained; 
to achieve power, all other powers having failed us; to 
establish poise and serenity in the face of evil and 
suffering that other efforts have failed to eliminate.! 
"Religion is an organized effort to make virtue of 
our ultimate necessities."2 The Black Muslim Movement is 
no exception. A consideration of its most prominent virtues 
will surely uncover its most personal necessities. For 
example, the Movement stresses thrift--its membership is 
lower class; black is a chief virtue--all of its members 
are Negro; it is hostile toward the white man--the white man 
has already rejected Negroes; the Muslims want a separate 
state--Negroes in effect constitute a separate political 
entity since they exercise no power over whites and little 
over themselves. Hence, the Muslim Movement is to some 
degree a rationalization of an existing social phenomenon. 
It is more than that, to be sure, but the point to be made 
is that its point of departure is the acceptance of the 
unacceptable by clothing it with religious virtue. It is 
apparentthat the structure of the society does much to 
1Ibid • 
.............. 
2Ibid., p. 12. 
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structure the character of religion, but conversely, religion 
may play an important part in social change. The Black 
Muslim Movement is almost completely determined by social 
factors which impinge upon and qualify its membership, but, 
from its own point of view, its destiny is to change the 
social order rather than to reinforce or accept it. 
B. Function and Dysfunction 
It will be fruitful to sum up our major conceptualiza-
tions about the Muslim Movement once again before proceeding 
with further evaluation. We have learned certain things 
about the Black Muslims which will be useful to keep before 
us. For example: 
1. They exist as a corporate expression of a desire 
for social change. 
2. They exist as a religious entity, for which the 
term "Moslem sect" seems presently more appropriate than 
any other. 
3. They exist as a mass movement, deriving power 
from corporate unity and the willingness to sacrifice the 
individual self for the corporate self. 
4. They exist as members of a racial caste, con-
sidered by the majority caste to be not "assimilable" 
within the meaning of that term as it applies to those of 
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the race of the of the majority caste. 
Having these facts before us, we must entertain 
an implicit question concerning their meaning and inter-
pretation. We believe that the Black Muslim Movement, as a 
social phenomenon, may be profitably interpreted in terms of 
its function. 
Functional analysis is a useful tool for understand-
ing social phenomena if the nature of its delimitations is 
properly observed. It does not pretend to interpret its 
subject matter in terms of essence, or in terms of moral 
value, but only in terms of function. Clyde Kluckhohn 
describes a particular cultural phenomenon as functional--
insofar as it defines a mode of response which is 
adaptive from the standpoint of the society or 
adaptive and adjustive from the standpoint of the 
individual •••• The operations by which the 'function' 
of a culture pattern is defined consist in showing how 
the fulfillment of the pattern promotes the solidarity 
or survival of the society and the maintenance of their 
equilibrium on the part of individuals •. 
Kluckhohn's is one of the more useful approaches to 
functional analysis, currently in use in the social sciences, 
insofar as it avoids the looseness and ambiguity of some 
other familiar formulations. Robert K. Merton discusses 
certain inter-connected postulates in common use which he 
1Ibid., p. 361. Cf. "The Vocabularies of Functional 
Analysis" in Robert K. Merton, Social Theory and Structure, 
(rev. ed.; Glencoe: The Free Presf, 1957), pp. 22-27. 
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considers "debatable and unnecessary to the functional ori-
entation." We quote those postulates here in agreement, 
to the end that our own position may be further clarified: 
Substantially, these postulates hold first, that 
standardized social activities or cultural items are 
functional for the entire social or cultural system; 
second, that all such social and cultural items fulfill 
sociological functions; and thiid, that these items 
are consequently indispensable. 
Of particular importance in the present instance, 
is the denial of indispensability. It is the present writer's 
position that there is a necessary inter-relationship between 
the structure of the society and the way in which the insti-
tutions of its sub-systems express themselves in social 
functions. However, the total social structure is in no 
real sense determined by the indispensability of a given 
functional expression of a sub-system. Any particular func-
tion may be fulfilled by available alternativesor equivalents, 
and the familiar existing patterns ought not to be confused 
with what is necessary for the meaningful survival of the 
society. In short, social inertia may not be excused on the 
grounds that institutions, such as segregation for example, 
are functionally indispensable. 
Definitions 
The following vocabulary2 (some of which has been 
presented earlier), suggests the lens through which we shall 
1 ~., p. 25. 2 Ibid., p. 51 
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undertake to assess the Black Muslim Movement in terms of 
its function: 
1. Functions--Those observed consequences which 
make for the adaptation or adjustment of a 
given system. 
2. Dysfunctions--Those observed consequences which 
lessen the adaptation or adjustment of the 
system. 
3. Nonfunctions--Consequences which are simply 
irrelevant to the system under consideration. 
4. Manifest functions--Those objective consequences 
contributing to the adjustment or adaptation 
of the system which are intended and recog-
nized by the participants in the system. 
5. Latent Functions~·Those objective consequences 
which are neither intended nor recognized. 
6. The Central System--The total American society. 
7. The Sub-system--The Negro minority in America. 
8. The Social Specimen--The Black Muslim Movement. 
c. The Descriptive Protocol 
To prepare a "specimen" for functional analysis, 
Merton suggests a "descriptive protocol" which determines 
the descriptive data to be included as pertinent to the 
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study. 1 These desiderata, as fulfilled in the description· 
of the Black Muslim Movement, follow in abbreviated form. 2 
Rule 1. The location of tarticipants in the pattern 
within the socia structure--differential 
particiPation. (The participants include 
not only the actual performers, but rather 
a systematic account of the performers, the 
onlookers, and their patterns of inter-action.) 
Application: In the case at hand, this requirement is 
satisfied by a description of the Black Muslim 
Movement, and the patterns of response between 
the Muslims and other elements of the same sub-
system; e.g., the intellectuals, the press, 
the church, etc. 
Rule 2. There must be a consideration of alternative 
modes of behavior excluded by emphasis on the 
observed pattern. 
Application: The behavior of the Muslims constitute 
the pattern under observation. Alternative 
modes are the Christian Church, the NAACP, the 
Urban League, and various fraternal organiza-
tions. 
Rule 3. The emotive and cognitive meanings attached by 
the participants to the pattern. 
Application: This may be effectively translated as 'the 
meaning of their behavior as it is interpreted 
by the Black Muslims.' The requirement is 
adequately met in the discussions of 'mythology,' 
'ritual,' and 'goals' of the Muslim sect. 
l ~., pp. 55-60. 
2see Chapters IV and V for detailed description. 
Rule 4. A distinction between the motivations for 
earticipating in the tattern and the ob-
Jective behavior invo ved in the pattern. 
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Application: This requirement attempts to account 
for and explain the psychological functions 
subserved by the pattern and is satisfied 
in our discussion of 'Appeal.' 
Rule 5. Regularities of behavior not recognized by 
the partici;rntstfibut Which are nonetheless 
associated th e central pattern of · 
behavior. 
Application: Merton believes these 'unwritten 
regularities' to be a source of 'basic clues 
to distinctive functions of the total pattern.' 
Among the Black Muslims such regularities 
include thrift, cleanliness, non-aggresssion, 
respect for women, and the like. These are 
given attention in the chapter describing 
the Movement. 
It is not our intention to undertake an exhaustive 
analysis of function here. Such a project would require a 
complete study in its own right. Rather we perceive our 
task to. be l~ited.to an illustration of the applicability 
of the theory to the social behavior under consideration. 
To this end, only a few of the more obvious functions and 
dysfunctions of the Movement will be considered below. 
It will be necessary to remain alert to the fact 
that the whole Movement is our specimen, or pattern. The 
entire Negro minority is the sub-system under consideration, 
and the Muslims represent one variant within the sub-system. 
Our task would be considerably minimized were we to narrow 
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our concern to the Negro minority as the social universe, 
thereby viewing the Black Muslims as functional or dys-
functional to it. However, in the present instance, our 
task is to determine the functional aspects of the Muslim 
Movement with reference to the larger American community. 
The problem is intensified by the realization that a pattern 
of behavior which is non-functional to the Mqslims may very 
well have important consequences to the Negro sub-system, 
and still others to the community at large. 
D. The Black Muslim Movement as Functional 
Perhaps the most readily identifiable function of 
the Muslim Movement, and the one most often mentioned as its 
most positive valu~ is the reclamation of some individuals, 
who because of drug addiction, alcoholism, or other socially 
destructive habits, had been lost to social usefulness. 
Similarly, the reform of certain criminal elements consti-
tutes an important function. 1 
The Muslims encourage personal habits which are 
functional for the largerconnnunity. Cleanline·ss, diet 
~offer refers to the "tender spot for the criminal 
and the ardent wooing of him in all mass movements." Crime, 
he suggests, is in some cases a substitute for mass move-
ments, p. 56. 
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control, abstinence, sexual morality, thrift, all contribute 
to the common adjustment. The re-establishment of a center 
of authority in the home, and the consequent elimination of 
juvenile delinquency are all functional illustrations. 
One important latent function of the Movement is 
the reduction of unfavorable sentiment against the NAACP, 
which is held by some critics friendly to its objectives, to 
be "radical," or "too pushy." By those less friendly, the 
NAACP is held to be "extremist." The existence of the Muslim 
sect and the publication of its major theses has resulted 
in a more favorable reassessment of the National Association 
for the Advancement of Colored People. By comparison, the 
NAACP is held to be "conservative." Obviously, the Muslims 
do not intend this to be, or recognize it as a function of 
their Movement. 1 
The Muslim schools are both functional and dysfunc-
tional. Their function inheres in the curriculum emphasis 
upon Negro history and achievement (a value seldom available 
in the public schools), and the withdrawal of the Muslim 
1The author assumes the NAACP to be functional 
respecting the whole community, insofar as its primary 
work is the clarification of common rights and privileges. 
Hence, the creation of a more favorable climate of opinion 
toward that organization contributes to the adaptation or 
adjustment of the central system. 
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children from public (educational) support is a latent func-
tion. The schools are dysfunctional in that they are 
segregated--thereby providing no contact with other im-
portant racial and ethnic elements which are part of the 
total community. They are also dysfunctional insofar as 
hostile racial attitudes are encouraged. 
The unifying aspects of the Movement and its em-
phasis on physical separation are both functional and dys-
functional. With reference to existing sentiments in the 
central system, racial solidarity provides opportunities for 
the Negro businessman and his professional counterpart 
which are not otherwise available in the central community. 
Hence, the Negro segment of the community is assured of 
services it would not otherwise have. Also there is some 
encouragement for Negroes to train for the professions. 
The circumstances militating against a freely competitive 
society are, of cours,, dysfunctional, and these are not 
the responsibility of the Muslims. The avenues which 
permit the Negro minority to be serviced, and which make 
it possible {and profitable) for Negroes to be educated 
and trained to render these services (and to serve un-
restrictedly when permitted), are, of course, socially 
functional for the whole community. But a deliberate policy 
of segregation is dysfunctional, whatever its source. 
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To the extent that the Negroes develop peculiar and 
exclusive institutions, they are to that degree 
isolated from the only culture they may hope to 
acquire. The creation of a distinctive Negro cul-
ture in the midst of an advanced and highly complex 
civilization is manifestly impossible. If, because 
of distinctive temperamental traits, the Negro 
group has the capacity to enrich modern culture by 
a distinctive racial contribution, it can be done by 
the incorporation of the group rather than by their 
exclusion.l 
The Muslim attempt to appropriate a new religious 
identity is functional for the whole community, 2 although 
its larger funtion is latent to the Muslims, and probably 
so to the central system. Many of the Muslims were previ-
ously affiliated with no religion. Others found their 
needs un-met by the characteristic expressions of the 
contemporary Christian Church. On the whole, it is better 
for the larger community for its dissatisfied elements to 
be associated with some religion than with none. But of 
more significance, the existence of the Muslims calls the 
attention of the larger Christian community to its own 
malfeasance, and it encourages a responsible concern for 
spiritual and moral reform. 
1E. B. Reuter, The American Race Problem (New York: 
Thomas Y. Crowell, 1927), p. 410. 
2No judgments on the orthodox~ creed, moral value, 
or other substantive qualities of the religion are here 
considered. 
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E. Dysfunctions of the Muslim Movement 
The increase in tensions by the overt attack upon 
the powerful majority is a distinct dysfunction. Such at-
tacks threaten the security of the majority and suggest the 
tightening of barriers already dividing the community. It 
also creates guilt and defensiveness within both the white 
majority and the Negro minority and provides extremist 
elements of both groups with "justification" for anti-social 
behavior. 
The attacks upon the prevailing religion, its clergy 
and its membership would seem to be dysfunctional to the 
central system, though functional for the Black Muslims. 
Opinion is sharply divided on the functional values of 
social conflict, and although there are impressive argu-
ments for and against the theory that conflict is functional 
rather than dysfunctional, we do not feel called upon to 
entertain them here as they appear to be tangential to our 
present interest. 1 Nevertheless, without respect to the 
1For an informative discussion of the functional 
r.roperties of conflict see Raymond Mack and Richard Snyder, 
'The Analysis of Social Conflict," Conflict Resolution, 
Vol. I, (June, 1957), pp. 212-247. See also, ROhin M. 
Williams, Jr., The Reduction of Interfroul Tensions, (New 
York: Social Science Research Counci ), 947. c£. Don J • 
. Hager, "Religious Conflict," and Robin N. Williams, Jr. , 
"Religion, Value-Orientations, and Intergroup Conflict," 
The Journal of Social Issues, Vol. XII, No. 3 (1955). 
326 
possibility of some latent function, the failure of the 
Muslims to distinguish the behavior of individuals from the 
principles of the Christian religion intensifies social 
discord and heightens the barriers to social inter-action. 
The abuse of Negro women and the lynching of Negro men are 
not Christian acts, and to identify such behavior as being 
illustrative of Christianity is simply to add another 
dimension to the problems already represented by racial and 
economic differences. 
We have already touched upon the dysfunctional 
aspects of segregation. Here they should be underscored. 
Segregation, irrespective of its advocates, is a divisive 
element. A society is a corporate whole made up of a 
number of sub-systems in varying degrees of relation to each 
other. Merton holds that whatever is functional aims at 
adaptation and adjustment within the system, not apart from 
it. This seems to be reasonable, and such a proposition 
does not rule out the possibility that limited inter-group 
conflict may be functional. However, the logical end of 
segregation is not simply conflict between sub-systems--it 
is the establishment of separate systems, a paramount system 
and a subordinate one. In such an arrangement, the members 
of the paramount group have but one adjustment to make; but 
those of the subordinated group must have a chameleon-like 
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adaptiveness in order to move from system to system without 
psychic disintegration. Here, it can hardly be argued that 
an institution which tends to divide a system against itself 
is functional for the whole community, though it may appear 
so for those who are privileged by the division. Segregation 
is such an institution. 
F. Summarx 
Religion is a part of every society. It is a func-
tional prerequisite which interprets the harsh inconsisten-
cies of society and helps to make them bearable. In its 
functional role, it differs from other institutions in the 
nature of its ttultimate concern." Religion gives meaning 
to life in the face of the meaninglessness that threatens 
through discouragements, despair, injustice and futility. 
It provides a quality of depth to living which denies the 
relevance of the superficiality exhibited at many levels 
of human inter-relationships. On occasion, religion in-
fuses the fulfillment of demands that are necessary to 
existence with a kind of virtue that makes them more toler-
able and less threatening. 
The Black Muslims as a social movement and as a 
religion relate to the general community in ways that are 
functional and dysfunctional. No function of the Muslims, 
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whether latent or manifest, creates in them an indispensabil-
ity as an institution. There are functional alternatives 
available in every society and these alternatives make 
creative social change possible. The existence of the 
Muslims is primarily attributable to the malfunctioning 
of other institutions. In short, the Muslims themselves 
exist as functional alternatives to more familiar agencies, 
which, if completely operative, would make the Muslim 
Movement unnecessary. 
The Muslims are a part of the Negro community. They 
are an expression of protest on the part of American Negroes 
to whom our society permits least privileges and opportunities, 
and who are probably more distant from the cultural ideal 
than any other group in America. As lower class Negroes, they 
have almost no possibility of "acceptance" at the meaningful 
levels in the society. Other Negroes continue to strive for 
this acceptance in various ways. In the final chapter of 
this study we shall look at the inter-actions between the 
Muslims and certain other segments of the Negro community. 
CHAPTER VIII 
THE BLACK MUSLIMS AND THE NEGRO COMMUNITY 
A. Negro Leadership 
The sudden prominence of the Muslim Movement in 
the Negro community and its increasing appeal to the Negro 
masses has become a source of sober concern for recognized 
Negro leadership. Some of this concern may be attributed 
to "professional jealousy," for every Muslim is potentially 
a member of some other organization. But the response of 
professional jealousy is relatively superficial. Beneath 
it lie more serious apprehensions about the possibilities 
of the Muslims as a dangerous threat to the painstaking 
accomplishments that have been wrought out of years of 
interracial negotiation and experimentation. Negro leader-
ship in America has been of many kinds and qualities, but 
it has been uniformly dedicated to the principle of co-
operation with the white man in any attempt to relieve the 
condition of Negroes. The harangues of Elijah Muhammad 
on "the truth about the white man" are considered dangerous 
and destructive. One leader who has spent a lifetime in 
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patient negotiation with the white community, declared 
Muhammad's allegations to be "intemperate enough to be 
insulting and true enough to be embarrassing." 
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The strategy of Negro leadership has characteris-
tically sought to avoid embarrassing the white man, even 
it it meant delay in attaining some desired end. This 
has not been accidental; the American Negro has clung 
tenaciously to his belief in the American Creed and the 
Christian ideal. Hence, he has wanted to believe in the 
essential integrity of the white man. He has been much 
~ore willing to see the mote in his own eye than to argue 
about the beam in the eye of the white man. Again, Negro 
leadership has never seriously speculated on the ability 
of the Negro to solve his problems without help. Such a 
view has implications that are both psychological and 
practical. The Negro has always considered himself an 
integral part of the American society. His problem is 
America's problem--the problem of all the people, created 
by all the people. Hence, it is to the interest of all 
the people to participate in its solution. Besides, in so 
complex a set of relationships as constitutes a modern 
society, it is unrealistic to think of one group solving 
an intergroup problem--except by the annihilation of the 
offending group, or complete physical separation from 
them. Few Negro leaders have envisaged either extreme. 
331 
The Black Muslims do not repudiate either possibil-
ity. Indeed, their present demand is for physical separa-
tion, and although they are cautious concerning the means 
by which annihilation of the white man will be accomplished, 
they openly anticipate this possibility. This, the Muslims 
believe to be the only final solution to the race problem 
in this country and throughout the world. Such a proposi-
tion is appalling to most Negroes. A white newspaper has 
caught the responsible mood of the Negro citizenry with 
unusual clarity: 
In the long struggle over racial discrimination in 
the United States, the American Negro has almost 
always behaved with fortitude and restraint. 
He has pressed the battle for his rights 
through orderly and legal means. He has borne insult 
and injury without resorting to violence. He has 
faced the hate-mongers without adopting hatred as his 
creed. 
His passive resistance campaign against discrim-
ination on busses in Mont~omery, Alabama, showed a 
moral strength and self-d1scipline that has few 
parallels in our history. 
It was inevitable, however, that some Negroes 
would prove unabte to keep their heads as the struggle 
continued. • • . 
1. Negro Politicians 
At first, Negro leadership attempted to ignore 
Muhammad and his Muslims. Malcolm X complains: 
Mr. Muhammad has done more to make the Black Man in 
America ehink than all the Negro teachers and 
1oenver Post, August 13, 1959. 
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leaders together. • • • If he were not responsible for 
doing this, he would not be the object of so much 
comment and so much concern. For a long time, they 
tried to cover him up--to put him under the rug. They 
figured he would just evaporate or go away. No mat-
ter what he did, nothing was said about it in the 
white press or any other press. It looked like it 
was fn agreed method to just not say anything about 
him. 
But the Movement could not be ignored. Muhammad 
was drawing thousands of Negroes wherever he spoke, and it 
was inevitable that Negro leadership would have to take 
official recognition of him. The politicians were among the 
first. At a two-day "Unity Feast" held in Harlem in July 
of 1958, Muhammad was greeted by Manhattan Borough President 
Hulan Jack, who referred to him as "our distinguished 
visitor from Chicagd~ and welcomed him on behalf of 
Manhattan's 2,000,000 ·residents. Also present was City 
Councilman Earl Brown, who told the 8,000 Muslims and other 
nationalists present: "I have been inspired by being with 
you. • • • As I gaze upon you I recognize fully our power 
as a people." Present also were Judge Carson DeWitt Baker 
and State Senator James Watson. U. S. Congressman Adam 
Clayton Powell wired his regrets at being unable to attend 
but offered his sentiments for the success of the meeting. 
1From a Seminar at the Boston University Human 
Relations Center, Feb. 14, 1960. 
333 
The affair was also attended by J. A. Rogers, historian and 
columnist for The Pittsburgh Courier; Col. Walters of the 
late Marcus Garvey's Universal Negro Improvement Association; 
Noel Austin, Director of the Manhattan Elks Civil Liberties 
League; and other notables of political, labor, and fraternal 
organizations. 1 
Perhaps the Muslim relations with the political 
element remain better than their relations with any other 
group of Negro leaders, although Muslims have yet to demon-
strate their voting strength. 2 At a Leadership Conference 
held in Harlem in January of 1960 and attended by an im-
pressive array of New York politicians--this time including 
Adam Powell, Malcolm X connnended the leaders for "at last 
catching up with the progressive thinking of the enlightened 
Negro masses." He also warned them that, in spite of the 
fact that the Muslims had refrained from active political 
participation, they should not be discounted in the making 
of political decisions affecting the Negro community. 
So far, Ralph Bunche has been the only Negro connected 
with politics at any level who has come under fire from the 
1see The PittsburJh Courier, July 19, 1958. Cf. 
The N.Y. Amsterdam News, uiy I2, I958. 
2Time Magazine (August 10, 1959), erroneously in-
forms its readers that Muslims are uenjoined not to vote." 
Muslims are not discouraged from voting, but it is a present 
strategy of their leadership to deploy their votes so as not 
to indicate their strength. 
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Muslims. To the Black Nation of Islam, Dr. Bunche is known 
as "the George Washington of Israel," presumably because 
he is thought to have favored Israel in his negotiation 
of the Israeli-Arab dispute (which brought him a Nobel 
Prize). 1 However, of all possible political targets the 
Muslims may envisage, U. N. Under Secretary BunChe is by 
all odds the least vulnerable. 
2. The Negro Intellectuals 
The Negro intellectuals have categorically ignored 
Muhammad. They, like most Negroes outside the lower class, 
have had little reason or opportunity to attend his meetings, 
and their knowledge of the Muslims has come, for the most 
part, through occasional conversations with persons who 
have read about them. In a nationwide sampling of intel-
lectual opinion, a surprising percentage of "infonned" 
Negro intellectuals knew practically nothing of the Muslim 
Movement, even though it has been constantly in the Negro 
press for several years; and it has been featured in almost 
all of the national news magazines and repeatedly in the 
white press for at least a year! Even in the cities 
where Muslim activities regularly outdraw Christian and 
fraternal affairs and receive national coverage, the 
1Ibid. 
-
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intellectuals are unaware of their existence. Some of this 
"ignorance" is, of course, a kind of psychological insula-
tion. It is the inability to see and to recognize what is 
considered by some to be a disgraceful social anachronism, 
because to do so would seem to deny the Negro's social and 
intellectual maturity. 
At first the intellectuals considered it a badge 
of status to "know nothing of these people." They "rarely 
read the Negro press," and none of their friends were aware 
of any Muslim activity. After the series of articles in 
Time Magazine, The New York Times, The Christian Science 
Monitor, Reader's Digest, and other middle class media, 
the intellectuals admitted having "heard something about 
the Movement," but tended to dismiss it as "just another 
Harlem-type cult of ignorant Negroes." None of the intel-
lectuals questioned in the sample had ever visited a 
Muslim meeting of any type, or knew any Muslims. 1 It is 
interesting that some Negro intellectuals first heard of 
the Muslims through white contacts. But the "Muslim ques-
tion" has more recently become a frequent topic of informal 
1The results of the survey will be published later 
in an appropriate journal. A small percentage of business 
and professional men had clients or customers whom they 
knew to be Muslims. A very small percentage had Muslim 
friends. None had visited a Muslim temple. 
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conversation at the various affairs attended by the Negro 
intelligentsia. 
The Muslims are ambivalent toward the intellectuals. 
They "have been in the white man's schools longer and have 
been more thoroughly brainwashed." But the intellectuals 
are also most acceptable to the white man in situations 
approaching equality and have least need of Muslim-type 
protest organizations. The Muslims are acutely aware of 
this, and at times they have made attacks against the intel-
lectuals in their public speeches and in the press for per-
mitting the white man to"make fools and Uncle Toms out of 
our educated and professional class of people with a false 
show of social equality."! The Muslims also charge the 
intellectuals with "giving their education back to the 
teachers" rather than teaching in the Negro schools and 
colleges where they are more sorely. needed. 
The Muslims do not expect to make many converts 
among the Negro intellectuals, for these are held to be the 
"satisfied Black Men" who are least concerned with the prob-
lems confronting the majority of Negroes. However, much is 
made of the "professional" or "college" people who do belong 
to the sect. These are acclaimed as the true race leaders 
who have sacrificed status to service. But to most of the 
1sepia Magazine, November, 1959, p. 22. 
Negro intellectuals the Muslim Movement is irrelevant to 
their hopes and aspirations for the Negro in America. 
3. The Negro Businessman 
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The Negro businessman, like the Negro politician, 
is very much aware of the Muslims as a nationalistic group 
and of their economic potential. They do not like Muhammad's 
religious and racial extremism, but they welcome his continued 
stress upon economic self-sufficiency and racial solidarity 
in the protection and improvement of Negro financial inter-
ests. Those who do business with the Muslims have found 
them reliable and businesslike. They do not buy beyond 
their means, but they tend to buy goods of good quality, 
usually for cash. 
Negro businesses were well represented at the 1960 
Muslim Convention in Chicago. Banks, insurance companies, 
retail stores, and service enterprises accepted Muhammad's 
invitation to display their wares and advertise their 
services at special "bazaars" in the giant Chicago Coliseum 
where the convention was held. 1 
1However, one executive of a Negro insurance company, 
not represented at the convention, expressed himself in a 
letter as follows: "In my opinion the 'Muslim' movement or 
cult has not had, and will not have in the future, any appre-
ciable appeal to American Negroes in either the Low-Middle-
or Upper social Class. • • • It is my further opinion that 
this movement is rendering a definite disservice to the ef-
fort being made in the realm of human relations to make 
democracy in its fullest sense a reality in this country, and 
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4. The Negro Press 
It would be incorrect to say that the important 
elements of the Negro press have "supported" Muhammad, but 
it would not be too strong a statement to say that important 
elements of the Negro press have given impetus to his Move-
ment. It is not here alleged that the Negro press is any 
way endorsed the Muslim teachings, but it did provide the 
media which gave them currency. This is no indictment 
upon the press, for it exists to inform its public, and the 
Muslims were and continue to be "news." The Negro press, 
like any other, has a business interest in legitimate news 
that boosts its circulation, and the Muslims have done this 
in a significant way. For several years the Pittsburgh 
Courier carried a column written by the Muslim leader called 
"Mr. Muhammad Speaks." During that period, the circulation 
of the Courier showed a substantial increase which it con-
tinued to hold until the column was dropped in the autumn of 
1959. 
The Muslim leadership is not unaware of the importance 
of the press to its interests. In the Messenger Magazine, 
a Muslim publication, Editor Malcolm X devotes two full pages 
should be resisted to the utmost by the intelligent leadership 
of our group, as well as the authorities vested with the 
responsibility of guaranteeing the security of our country 
against such dangerous and radical movements." 
to an article expressing his support of the Negro press, 
and his appreciation for the support the press has given 
the Muslims and others who are at the mercy of the white 
press. Said the New York Muslim: 
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The daily (white) press can make even the Negro public 
eat your flesh with its powerful propaganda. • • . The 
Negro press may have its shortcomings, but when the 
die is cast and your 'downtown' friends ready you for 
the dogs, there must be a Negro press to present your 
case to the Negro public. The Negro press is our only 
medium for voicing the true plight of our people to 
the world.l 
The Muslim leader gave specific endorsement to 
four Negro newspapers: The Pittsburgh Courier, The Los 
Angeles Herald-Dispatch, The New Jersey Herald News, 
The New York Amsterdam News. Negro readers were encouraged 
to examine each of the Negro papers and "then support the 
one you find to be the most fearless, uncompromising, and 
outspoken in behalf of our downtrodden people." 
The Pittsburgh Courier, with a circulation of 300,000, 
is the largest Negro newspaper in the country. With a 
nationwide coverage implemented by several regional edi-
tions, it was the first paper to give any significant 
coverage to the Muslim Movement. From about 1956 until 
the controlling interest in the paper changed hands in 1959, 
the Courier not only carried Muhammad's column and reported 
lvol. I, No. 1, 1959. 
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the sect's activities, but the editors and columnists of the 
paper frequently came to the defense of the Black Muslims, 
or otherwise gave a favorable interpretation of the Movement 
to its readers. For example, George S. Schuyler, New York 
editor of the Courier, and one of the most widely read 
Negro journalists in the world, wrote in his column, · 
"Views and Reviews:" 
The recent uproar over Mr. Muhammad' s movement seems 
to me to be quite superficial. • • • There is no point 
in inveighing against Mr. Muhammad's followers as 
anti-white when the whole climate surrounding them is 
anti-black. • • • Mr. Muhammad may be a rogue and a 
charlatan, but when anybody can get tens of thousands 
of Negroes to practice economic solidarity, respect 
their women, alter their atrocious diet, give up 
liquor, stop crime, juvenile delinquency and adultery, 
he is doing more for the Negro's welfare than any 
current Negro leader I know. 
A few weeks later the Courier took Time Magazine 
to task for "flippancy'' in its treatment of the facts in 
an expose of Muhammad. The Courier said editorially: 
Time magazine • • • is relentless in its frenetic 
iii'rch for le bon mot. It seems frequently more 
interested in the good word than in the good reputa• 
tion. If it can get its writers to turn a good, or 
bad, phrase, so long as it 'clicks,' Time's editors 
do not seem to be concerned. They have the same 
penchant for 'facts' unadorned or unexplained.2 
The Courier was complaining about Time's unampli-
fied reference to Elijah Muhammad's arrest on a charge of 
1Tbe Pittsburgh Courier, September 12, 1959. 
2Ibid., October 24, 1959. 
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contributing to the delinquency of a minor in 1934, and to 
Time's assertion that the Muslim leader was jailed for 
draft-dodging in 1941. The editorial (correctly) advised 
the magazine that the charge of "contributing to the 
delinquency of a minor" was brought against Muhammad for 
sending his children to the sect's parochial school and 
refusing to withdraw them and send them to public schools. 
With reference to Muhammad's alleged draft-dodging, the 
Courier pointed out that Muhammad was 45 years old in 1941 
and, therefore, ineligible for the draft. 1 
Following the discontinuance of Muhammad's column 
in 1959, the Courier's coverage of Muslim affairs was very 
sharply curtailed, but not discontinued. The Messenger's 
column has continued in the Los Angeles Herald-Dispatch, 
Which has become in effect the official Muslim organ. 
Since its alliance with the Muslims, the Dispatch, which 
is only eight years old, already has a regional edition in 
Chicago and local offices have been set up in other cities 
where there are large numbers of Muslims. Malcolm X 
refers to the Dispatch as "the most outspoken newspaper in 
America • • • 100 per cent pro-black." The Dispatch says 
of Muhammad: 
1 Actually, Muhammad was jailed for exhorting his 
followers not to register for the draft. 
••• Mr. Muhammad's program ••• and the racial 
policy of the Herald-Dispatch is one and the same. 
• • • Mr. Muhammad maintains and the Herald-Dispatch 
concurs, that the salvation for the so-called 
American Negro is unity of purpose--one goal, 
spiritually, economically, and politically. [This 
goal is) embracing Islam, • • • building business 
enterprises among the black race, supporting the 
Negro businessman, learning self-respect. And above 
all else, [we mustJ stop begging our oppressor for 
the crumbs from his table. Prepare for the day 
when his beast-like action against the non-white 
population will be stopped with force.l 
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The feature news of any given issue of the Dispatch 
is predominantly concerned with Muslim affairs. The 
addresses of Muhammad, Malcolm X, and others prominent in 
the Movement are given extensive coverage. Guest columns 
by various Muslim ministers are featured regularly, as are 
stories about the activities of local temples. Muhammad's 
"Economic Blueprint" appears in most issues, and the back 
page is ordinarily devoted entirely to a graphic projection 
of the Islamic Center the Muslims expect to build in 
Chicago, and a listing of the Muslim temples and their 
addresses. The Dispatch also carries a considerable 
amount of advertising from various Muslim temples, enter-
prises and individuals. News of interest to the general 
Negro community is carried, but relatively little space is 
given to social events--an important feature in most Negro 
newspapers. Some news pertaining to Christian churches is 
1Los Angeles Herald-Dispatch, February 13, 1960. 
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carried as is news about such organizations as the NAACP. 
Foreign news is usually limited to items concerning the 
Afro-Asian community. 
In February of 1960, the Herald-Dispatch presented 
Elijah Muhammad with an award on the occasion of the news-
paper's EigbfhAnniversary Celebration. In anticipation of 
the event, the Dispatch said editorially: 
Mr. Muhammad has succeeded in organizing approximately 
one half million so-called Negroes. • • • He is uplift-
ing fallen humanity. He is not concerned with other 
races, he teaches the so-called Negro to be pro-black. 
This is not teaching hate • • • because of his teach-
ings, his program of positive action, the Herald-
Dispatch will give him the highest Achievement Award 1 ever given to an individual by this publication. • • • 
Both Christianity and Judaism come under frequent 
attack from the Herald-Dispatch, although it categorically 
denies religious bias, in an editorial entitled "The Evils 
of Christianity," the Dispatch said: 
The Christian, the white man with a gun and a Bible in 
one hand and a bottle of gin in the other • • • en-
slaved the Black Man in America ••• [is guilty of] 
economic oppression, lynchings, bombing of [Negro] 
churches, segregation, disenfranchisement. • •• 
Christianity in Germany used fiendish gas ovens to 
'scientifically' rid the world of millions of Jews; 
the u.s. under Christianity performed the most heinous 
crime ever committed on earth--the dropping of the 
atomic bombs on the Japanese •••• 2 
2~., January 9, 1960. 
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The "Christian Belgians" are charged with slaughter-
ing the Congolese, the "Christian French," with bombing the 
Algerians and Tunisians, "supported by the Christian United 
States and Britain," etc. 
Judaism "from which Christianity sprang" [no mention 
of Islam's common origin) is condemned for "her brutal 
treatment of the Palestine Arabs who had befriended the 
Jews in an hour of need." The Jews are referred to as 
"educated and highly cultured," and it is alleged that 
their "crimes were conducted with the aid and sanction of 
the Christian countries." The Dispatch calls upon all 
Negroes to "renounce Christianity in all its facets, [for] 
Christianity • • • is not for the Black Man. nl 
It will be obvious from the examples given that 
the editorial policy of the Herald-Dispatch differs little, 
if at all, f»om the official pronouncements of Elijah 
Muhammad. The paper is sold at all Muslim enterprises 
across the country, and individual Muslims are given 
quotas to sell in the Negro ghettos. The paper is published 
by Sanford Alexander of Los Angeles. Raymond Sharrieff, 
son-in-law of the Muslim leader and Supreme Captain of the 
FOI, is in charge of the Dispatch' Chicago offices. 
1rbid. 
-
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The New York Amsterdam News is the only other news-
paper of significant circulation giving important coverage 
to the Muslims. However, the ~ displays little, if any, 
overt bias toward the Movement or against it. It gives 
considerable attention to Muslim affairs, particularly in 
New York, Where there is a large Muslim contingent, but 
apparently its policy is one of impartial reporting. The 
News treats the Muslims as an important (and potentially 
powerful) group in the Harlem community. Among the myriads 
of cults, sects, and nationalistic organizations which 
abound in Harlem, the Muslims do not appear either bizarre 
or unusual to the ~' which published in Harlem enjoys a 
unique sophistication regarding such movements. 
Characteristically, the Amsterdam News invited an 
African Moslem to write a series of articles interpreting 
Islam for its readers. The author of the series is Isa S. 
Wali, and in presenting his column the News left to its 
readers the responsibility of determining whether the 
Muslims are bona fide. Said the News: 
Due to the rapid growth of the followers of Elijah 
Muhammad in Harlem, one of the most frequently asked 
questions in Harlem today is 'What is Islam.' 
Mr. Muhammad's followers call themselves Moslems 
and their religion Islam. There are those who dis-
pute their claims and charge that they are not ture 
Moslems and that their rel~gion is not true Islam. 
Without attempting to take any sides in the 
controversy, the Amsterdam News herewith publishes 
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this interpretation of Islam as it was interpreted by 
a Moslem of Africa at the second annual conference of 
the American Society of African Culture. 
The hope is that our readers, having been told just 
what Islam is, will be able themselves to determine who 
is not practicing it.l 
One of the few papers which has been harshly 
critical of the Muslims is the New Crusader, a tabloid pub-
lished in Chicago and edited by Balm L. Leavell, Jr. The 
Crusader published a series of articles "exposing" Muhammad 
in the autumn of 1959. However, the Crusader has but a 
limited circulation in Chicago where it must compete with 
the long-established Chicago Defender, and outside Chicago 
the Crusader is hardly known. 
The New Crusader devoted several issues to its 
expose of Muhammad, 2 claiming that on one occasion, the 
Muslims bought and burned 10,000 copies of the paper "to 
curtail circulation of any unfavorable stories about their 
leader." The objectionable material was an article built 
around the remarks of Talib Ahmad Dawud, a rival Moslem 
leader, denying that Muhammad was a bona fide Moslem, or 
that he would be permitted to make the pilgrimage to Mecca. 
It is noteworthy that even this paper did not 
criticize Muhammad's racial attitudes, preferring to 
1The New York Amsterdam News, March 5, 1960. 
2The New Crusader, August 1, 15, 22, 29; September 
5, 19, 26; November 28, (all 1959). 
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question his religion instead. Indeed, the Crusader's 
racial views appear to parallel closely those of Muhammad 
and the Herald-Dispatch. In an editorial appearing in an 
issue of the paper headlining Muhammad's "expose," the 
Crusader said: 
• • • Negroes have labored so long under the illusion 
that there is a white supremacy, that ••• it's time 
we got some idea about black also being supreme •••• 
History bears out the contention that the Negro is of 
superior background •••• No, we don't go along with 
Rev. King on hollering down Black Supremacy • • • our 
leaders, including Dr. King, persist in teaching that 
• • • most Negroes today are hungry for aggressive 
leadership. • •• They want action now, violent 
action if the situation calls for it. That's why 
Elijah Muhaiiiilad is troubling the white folks today. 
• • • We need black supremacy to get Negroes off 
their knees in churches that preacy a white heaven, 
a white God, and a white universe. 
It is obvious to anyone who reads the Crusader 
that it is "anti-Muslim," yet its racial emphases are the 
same, and its principal circulation is among the classes 
from which the Muslim membership is drawn. The coincidence 
is striking. 
B. Institutionalized Negro Leadership 
1. The NAACP 
The National Association for the Advancement of 
Colored People is the organization upon which most American 
1The New Crusader, August 29, 1959. 
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Negroes have in recent years pinned their hopes for an 
alleviation of some of the problems incident to racial 
subordination. In previous generations they had relied 
respectively upon the Church, the Republican Party, the 
Democratic Party and the moral consciousness of the 
"better class" white people. Finally, they have felt 
obliged to rely upon themselves and their individual well-
wishers expressing their moral and civic convictions 
through the instrumentality of the NAACP. The NAACP in 
turn has displayed an unparalleled confidence in the ade-
quacy of the law, the competence of its own lawyers, and 
the sense of moral responsibility of our judiciary and 
those sworn to enforce its adjudications. The NAACP has 
won some encouraging legal decisions, which, when complied 
with, have been calculated to make the Negro's lot as an 
American citizen increasingly more tolerable. But to 
many Negro Americans, the way of the NAACP is too slow, 
too expensive and too uncertain. The fact that the NAACP 
has accomplished more concrete results than has religion, 
politics, or the appeal to moral responsibility seems 
inconsequential in today' s jet age. Negroes cannot under-
stand why they must spend time and money again and again 
to have the courts declare them to have privileges all 
other Americans (and thousands of resident aliens) take 
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for granted. This is especially true of those farthest 
down, who lack the sophistication necessary to rationalize 
their status, but who no longer accept it as necessary or 
inevitable. 
The Black Muslims are such a group. They are not 
a part of the NAACP because they do not understand either 
the organization or the complex of politico-social rela-
tions that make it necessary. Even those Muslims who claim 
to understand the NAACP, reject it. Basically, they do not 
trust it because white people, and Negroes who crave the 
white man's acceptance above all else, are identified with 
it. Elsewhere in the society, the Muslim-class has found 
that whatever the white man was identified with, in some 
way inhibited or qualified the Negro's sense of freedom and 
equality. The NAACP (and the Urban League) has not "reached" 
this group and others similar to it because they are 
psychologically "unreachable," by organizations constituted 
as these are. This is not the fault of the organization. 
To do the job it has undertaken to do, it must be made up 
pretty much as it is, and it must behave rather much as it 
has. In short, the NAACP is, by its nature, incapable of 
mass attraction. Nor can it be given a mass appeal without 
so altering its basic structure as to destroy its identity 
along with the effectiveness of its present role. 
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At first, the leadership of the Black Muslims had no 
brief against the NAACP, but had entertained the notion that 
as soon as Negroes understood the Muslim Movement, they would 
embrace it--leaders and laymen alike. It must be understood 
that the total orientation of the Black Muslim is away 
from the white man. This is not merely a creedal expression. 
It is a psycho-social attitude that informs the Muslim's 
total way of life. It is inconceivable to the Muslim that 
after "learning the truth" any sensible Negro would prefer 
to retain his white associations. Hence, the Muslim leader-
ship fully expected {and still have the expectation, though 
more mediately), that Negro leadership would join them in 
their "United Front of Black Men." The Movement abhors 
intra-racial strife, and will avoid it except where the 
maintenance of face demands otherwise. 
In an interview in April of 1959, Elijah Muhammad 
praised the NAACP as doing a good job within its limitations. 
The "limitations" were, of course, its interr·acial board 
and its dependence upon white philanthropy. Muhammad's 
preference is not to destroy interracial contacts wherever 
. they exist if they are of a practical nature. His desire 
is for a "Black Council" above such contacts to co-ordinate 
a grand strategy, looking forward to eventual independence 
from all white contact. Presumably, as the leader of an 
impressively disciplined body of young Muslims in every 
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major Negro connnunity in the country, Mr. Muhammad would 
head such a council. 
At first, the NAACP, like most other Negro organi-
zations, paid no official attention to the Muslims. It is_ 
inconceivable that the existence of the sect was unknown to 
that organization, but the officials of the NAACP felt no · 
responsibility regarding them. The NAACP, which was itself 
under fire from conservatives for "pushing too fast," may 
well have been relieved by the sudden arrival of a group 
which, by comparison, is bent on pushing very much faster 
and infinitely farther. Asked during a television interview 
what he thought of the Muslims, Roy Wilkins, Executive 
Secretary of the NAACP, dismissed the group by reminding 
his audience that "for years the NAACP has been opposed 
to white extremists preaching hatred of Negro people, and 
we are equally opposed to Negro extremists preaching 
against white people simply for the sake of whiteness."1 
However, following the later excitement in the press about 
"the Muslim menace," Negroes and whites alike demanded an 
official statement from the NAACP. Most hoped for and 
expected a much stronger indictment than had been given. 
Eventually, Mr. Wilkins issued the following statement: 
1July, 1959. 
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The NAACP opposes and regards as dangerous any group, 
white or black, political or religious, that preaches 
hatred among men. Hatred destroys men--the haters and 
the hated. 
The so-called Moslems who teach black supremacy and 
hatred of all white people have gained a following only 
because America has been so slow in granting equal 
opportunities and has permitted the abuse and persecu-
tion of Negro citizens. At this very moment the · 
Congress is shadow boxing with a milk-and-water civil 
rights bill. All this furnishes ammunition for the 
use of opportunistic leaders. 
The clearest rejection of the "hate-white" doctrine 
of these so-called Moslems is to be found in the new 
states of Africa where leaders recognize the need for 
cooperation with white nations and with their economies. 
Prime Minister Nkrumah of Ghana cannot build the 
Volta Dam with hot-air hatred from American Negro 
cultists.l 
The most comprehensive statement issued by an NAACP 
official concerning the Muslims was made by Derrick Bell, 
Executive Secretary of the Pittsburgh Branch of that organi-
zation in a radio address over (Pittsburgh) Station KDKA. 
Mr. Bell addressed himself principally to certain "sincere 
individuals" who advised that the NAACP "must denounce the 
Muslims in no uncertain terms," suggesting "full page ads 
in the local newspapers" for the purpose. Many concerned 
persons had offered money to finance such an advertisement. 
1statement issued by Roy Wilkins, Executive 
Secretary, National Association for the Advancement of 
Colored People, August 5, 1959. 
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Others called for a condemnation of the Pittsburgh Courier 
for publishing Muhammad's column. In answer, Mr. Bell said 
in part: 
I question the wisdom of either of these proposals 
• • • not because either the NAACP or I agree with 
the • • • Muslims. On the contrary we could not dis-
agree more. We are convinced that • • • racial superi-
ority is just as wrong when preached by black men as by 
white men. Those who have .•• watched the NAACP's 
struggle for freedom . • • will not likely confuse the 
NAACP with the Muslims merely because there are Negroes 
in both groups •••• [Further] to urge the Courier 
to discontinue a column which thousands of its readers 
find of interest [is not the remedy]. The Muslims 
would simply find another medium to disseminate the 
same material.! 
Thurgood Marshall, Chief Legal Counsel for the 
NAACP, was less diplomatic and considerably more direct. 
In an address at Princeton University, Marshall denounced 
the Muslims as "run by a bunch of thugs organized from 
prisons and jails, and financed, I am sure, by Nasser or 
some Arab group." He termed the Muslims as being "vicious" 
and declared them to be a real threat to the FBI, the NAACP, 
and all state law enforcement agencies. 2 
The Muslims fought back. Malcolm X referred to 
Marshall as a "twentieth century Uncle Tom," and declared 
Mr. Muhammad to be "too busy to worry about the envious 
1The Pittsburgh Courier, September 5, 1959. 
2The Chicago Defender, October 3, 1959. 
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yapping of every jealous dog that is paid to bark at him." 
The Herald-Dispatch subsequently devoted its editorial 
columns to a discussion of "The Ugly American," who was 
defined as "the American Negro who has made a career of 
being a good Uncle Tom." That the Herald wished to 
excuse Marshall is implied in its blaming "Zionism'for 
the statement he made at Princeton. 
Marshall is a competent attorney who has consciously 
or unconsciously acceptep Zionism as his philosophy. 
While speaking at Princeton University to a group of 
white Americans, he denounced the followers of the 
Islamic faith as 'a bunch of thugs financed by Nasser 
or some Arab group.' This is Zionist ideology at 
its ugliest. • • . The Zionists are the most subtle, 
successful, and insidious .•• and have injected 
their poison into the.ugly American, the Uncle Tom. 1 
The Muslims deny anti-Semitism. "To make a dis-
tinction," Malcolm X explains, "is to imply that we care 
more for some white men than for others." All whites are 
considered equally culpable, although different national-
ities exhibit particular traits. The Irish are crude and 
stupid; they make good cops; the British are diplomats and 
statesmen, etc. The Jews are characterized by shrewdness 
and behind-the-scenes maneuvering. The Jews have been 
especially successful in controlling the Negro. "A Jew," 
explains Malcolm X, "will not make an attack upon a Negro. 
~he Herald-Dispatch, January 30, 1960. 
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He will invite a second Negro to dinner, and the next day 
the second Negro will make the attack for the Jew!" The 
Jews have allegedly infiltrated the NAACP. Consequently, 
its primary function:is .. mpromote the interests of the Jews 
in the guise of helping the Negro. The Herald-Dispatch 
traces the development that placed the Black Man'$ destiny 
in the hands of the Jews: 
In the early thirty's, a large percentage of European 
Jews were engaged in trade living in the rear of 
stores, markets and generally making their living 
from the Negro in the Negro community. Thus they had 
an excellent opportunity to study the habits and 
weaknesses:.of the Negro. The depression of the 30's, 
through the activities of the Communist Party, allowed 
the Jews to further intrench themselves into the 
community, to in~ect his thinking to the extent that by 
1940 the Negro was almost entirely dependent upon the 
Jews and had accepted the thinking an ~ideology of the 
Jewish people. In the late 30's and by the early 58's 
the Jews had finally gained control of the NAACP.l 
The NAACP has permitted itself to be sidetracked 
by the Jews into a struggle for integration. But integra-
tion is a stratagem of the Jews "to divert the Negro from 
basic economic problems by keeping him chasing butterflies" 
while the Jew works feverishly to establish himself econom-
ically at the Negro's expense. It is alleged that each time 
the Black Man tries to establish his own leadership, he is 
blocked by the Jews. 
1Ibid., January 16, 1960. 
Our main task then in 1960 is to rid ourselves of 
this phony Jewish leadership to work and cooperate 
with all groups but as equals and not to yermit 
outselves to be dominated by any of them. 
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As if to prove their willingness to forget past 
differences with the NAACP, the Muslims opened 1960 with 
a significant gesture. Wallace D. Muhammad, 26-year-old 
sol of Elijah, and minister of the Philadelphia Temple, 
helped to launch an NAACP fund on behalf of Mrs. Daisy 
Bates, NAACP regional executive. Young Muhammad contributed 
$50 with the assurance that: 
We Muslims have always admired Mrs. Daisy Bates for 
her strong courage in the face of great odds in the 
Little Rock, Arkansas situation. And since our organ-
ization, under the leadership of Mr. Elijah Muhammad 
is striving for the same goal as the NAACP in their 
fight for our people's rights in this country, we feel 
that Mrs. Bates is ~ore than deserving of this small 
contribution. • . • 
The Philadelphia minister•s .overture was a sig-
nificant reversal of the behavior charged to Muslims in 
New York less than two months earlier. At a reception 
given in Harlem for President and Mrs. Seku Tou~e of the 
Republic of Guinea, L. Joseph OVerton, President of the 
New York Branch NAACP, was so roundly booed that he was 
unable to perform his scheduled function as master of 
2New Jersey Herald News, January 2, 1960. 
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ceremonies for the affair. The Muslims, who were present 
in force, were accused of the demonstration against the 
NAACP, although this allegation was not established. Ar-
rangements for the affair had been under the direction of 
James Lawson, president of the United African Nationalist 
Movement, and invitations had been sent out under the name 
of Dakota Staton, wife of. Talib Dawud, leader of the 
Muslim Brotherhood, (a small Negro Muslim group who bit-
terly challenge the authenticity of the Black Muslims). 
All three groups sought to identify with the visiting 
African chief of state who happened to be a Moslem. The 
UANM sought identification on the basis of "a coDillon 
African heritage." The two Muslim groups wished to identify 
as members of the "African-American community and as 
Moslems." 
As to the demonstration against the local NAACP 
official, each of the leaders denied responsibility, though 
all admitted that they were opposed to the NAACP because of 
its white membership and its insistence upon racial integra-
tion. Malcolm X categorically denied that his followers 
had anything to do with the booing, and though he warned 
that the Negro masses were unsympathetic to any Negro 
leader "handpicked by the white man," he denounced the 
discourtesy to Mr. overton (and President Toure) as "a 
terrible thing." 
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Lawson, in denying that his group of African 
Nationalists could have been responsible, denied that the 
booing had been organized. He declared it to have been 
a "spontaneous and unanimous" response, for "the name, 
'NAACP' is tantamount to waving a red flag in front of a 
bull." Lawson claimed that the common people remember the 
NAACP as "the enemy of Marcus Garvey and Booker T. 
Washington, and they did not want the mention of that 
group on any program honoring the African Chief of State." 
It is significant that Mr. Overton, who is described by the 
Harlem Muslims as "one of the few NAACP leaders who knows 
anything at all about what the coiiillon people are thinking,"1 
remained apparently unperturbed by the NAACP's unpopularity 
among the nationalist groups, and even recognizes some 
positive value in their existence. The New York Times 
reports: 
Despite his uneleasant reception at the reception for 
President Toure, Mr. Overton was moved in a recent 
interview to eraise the Temple of Islam [i.e., the 
Black Muslimsj. Since his work for the NAACP is in 
Harlem, this may be an indication of the movement's 
strength. 'I daresay there is no group with higher 
moral standards,' Mr. Overton commented. 'Many vices 
have been dominated; mutual love has been cultivated.' 
Mr. OVerton expressed confidence that this type of 
'grassroots leadership' would lead to a measure of 
1said Malcolm X of Overton, "OVerton is.out there 
in the street with the rest of us. He's got some idea of 
what the Black Man wants--what he's thinking. Not so the 
others. Every time I've seen Roy Wilkins he's been at the 
Waldorf, or in the vicinity of the Waldorf!" 
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understanding with Malcolm X and his followers. 1 
Hence, it appears that those NAACP leaders who live 
closer to the experiences of the Muslim class have a more 
favorable impression of their aspirations. These NAACP 
officials do not condone the ~xtremist policies of the 
Muslims, nor do they share the extreme antipathy and distrust 
of the white man which characterizes the Muslim psychology. 
However, these men appreciate the Muslim's sense of futility. 
that derives from his consciousness of being hemmed in by 
forces unresponsive to his sense of dignity and person~l 
worth. In the long run, the NAACP is probably the best 
champion of the Muslim cause, even though that cause is 
interpreted differently by the respective organizations. 
The Muslim platform is "Freedom, Justice and Equality," and 
to this the NAACP could not take exception. The techniques 
of achieving these ends are relative to the circumstances 
of intellectual and psychological facility available to 
each organization. Religion, whether Moslem or Christian, 
has always been a familiar facility for the redress of 
social wrongs, or the escape from them. Law is a more 
sophisticated technique which makes more sophisticated as-
sumptions about the social groups in contest. Both religion 
1The New York Times, January 25, 1960. 
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and law have known success and failure over the long span 
of human history. 
2. The National Urban League 
The Black Muslims make the same basic evaluation 
of the Urban League as they make of the NAACP: "It is 
dominated by white men, and its existence is dependent upon 
white philanthropy." Hence, like the NAACP, the National 
Urban League is a way station. "It is not the answer." 
The nature of the·Urban League's program has not 
brought it into conflict with the Muslim Movement, although 
some League officials have been concerned about the negative 
publicity the Muslims are alleged to have brought upon the 
whole Negro community. Lester B. Granger, Executive 
Secretary of the National Urban League, concedes that the 
Muslims have momentarily caught the public attention, but 
he does not consider them a significant factor in the total 
perspective of the Negro community. They are rather a 
symptom of the present crisis in race relations. Commented 
Mr. Granger: "We are in a period of crisis now, because we 
have the spectacle of a Negro gain (i.e., school integration) 
being snatched away."1 "These racist, hate movements," 
Mr. Granger believes, appear at intervals of crisis, spend 
1The New York Times, January 25, 1960. 
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themselves, and fade into oblivion, while the truly sig-
nificant improvements in the Negro's status result from the 
patient cooperation of Negroes and whites working together 
in the common interest. The Urban League issued no official 
statement regarding the Muslims. In explaining his organ-
ization's lack of official concern about the Movement, the 
Executive Secretary expressed himself as follows: 
It is true that there has been expressed a great deal 
of interest in this variant among Ne~ro protest ex-
pressions. However, my own feeling 1s that the dis-
cussion has been out of all proportion to the sig-
nificance of the movement whether one gauges that sig-
nificance in the relationship to the number it involves 
or the historical record of similar movements that have 
regularly occurred over a period of more than 40 years. 
In short, I do not believe that any good purpose 
is served by having an organization such as mine make 
an official expression of opinion in view of the many 
truly significant developments with which we are con-
cerned.! 
Not all of the Urban League's executives in the 
local offices across the country shared Mr. Granger's de-
tached aloofness. In Columbus, Ohio, for example, Andrew G. 
Freeman, Executive Director of the Columbus Urban League, 
felt constrained to sound a careful note of warning: 
The basic faiths with which we are familiar meet the 
needs of all men. Our philosophy of government is 
1Excerpt from a letter to the author, dated 
February 19, 1960. 
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based on the belief in the brotherhood of man under God. 
Any teaching contrary to this principle is e~tremely 
dangerous and should be viewed with concern.l 
Edwin C. Berry, Director of the Chicago Urban 
League, was more emphatic, perhaps because, like Joseph 
Overton of the New York Branch NAACP, his work has brought 
him into a more realistic contact with the people his organ-
ization undertakes to serve. In an informal statement that 
has been widely quoted, Berry said: 
A guy like this Muslim leader makes more sense than I 
do to the man on the street who's getting his teeth 
kicked out. I have a sinking feeling that Elijah 
Muhammad is very significant.2 
3. Passive Resistance Movements 
The Black Muslims are emphatically opposed to 
passive resistance as it has been expressed by the followers 
of Martin Luther King Jr., and in the wave of "sit-ins" 
conducted by college students across the country. They 
oppose King because he emphasizes the Christian principle 
of loving the oppressor rather than retaliating against him. 
This is precisely the "slave philosophy" the Muslims have 
sought to escape in the repudiation of Christianity. Hence, 
1Tbe Columbus (Ohio} Dispatch, August 10, 1959. 
2Time Magazine, August 10, 1959. 
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Dr. King represents to the Muslims a total capitulation to 
the cunning Christian strategy of the white man. "How long 
do you think we'd last," asked a Muslim leader," if the 
white man thought we'd all bow our heads and present our 
necks to the axe? About long enough for him to get the 
axe!" King is scored for having "turned many potential 
freedom-fighting Negroes into contented, docile slaves,"1 
and his "fitness to lead American Negroes" is questioned. 
The minister's announcement of this decision to leave 
Montgomery brought a bitter denunciation from the Herald-
Dispatch: 
In February, this same Reverend Martin Luther King, 
the Darling of the South, Honey Boy of the North, is 
is now moving his headquarters from the increasingly 
hostile atmosphere of Alabama to the more lucrative 
haven of Atlanta. Is this a retreat from the bloody 
racial struggle soon to erupt in Alabama? Has his 
vhilosophy developed from 'turn the other cheek' to 
turn and run away?' 
If all of us are going to die and go to heaven as 
the Negro Christian ministers have been preaching1 why must Reverend King flee the 'portals of death 
in Alabama, conveniently seeking safer refuge among 
the wealthier Negroes of Atlanta? • • • 
Reverent Martin Luther King could clear his 
conscience simply by taking a firm stand on the 
side of TRUTH. Tell the Negroes in America the TRUTH, 
that they will never get anything up in the sky after 
they die, nor will they ever get anything here on earth 
either until they are ready and willing to shed blood 
or die fighting for it.2 
laerald-Dispatch, January 9, 1960. 
2Ibid. 
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Dr. King made no reply to this attack, but in an 
earlier address before the National Bar Association meet-
ing in Milwaukee, he had cited the Muslims as "one of the 
hate groups arising in our midst which would preach a 
doctrine of black supremacy," a new social phenomenon he 
felt to be as bad as the old one of white supremacy. 
The "sit-ins" are denounced, not for passivity, but 
for aggressively "going into these stores where we are 
neither wanted nor invited." Instead of jeapardizing their 
lives by going to spend their money where they are not 
wanted, Negroes are urged to "ignore the whites and develop 
[their] own businesses as [the whites] have." Muhammad is 
cited as having attracted a nationwide campaign against 
him as a "hate teacher" because he excluded whites from 
bls temples "on the same basis that Negroes are excluded 
from white churches." This is taken as proof that if the 
Negro wants the white man's respect and association, he 
need only turn the white man's policy against the white man. 
The sit-ins are described as being led by CORE 
(Committee on Racial Equality), "an organization with head-
quarters in New York on Park Row. . •• Its policies have 
been • • • supported by the usual phony Negro leadership, 
such as Jackie Robinson, Roy Wilkins and Martin Luther King."1 
1 ill.2,. , March 5, 1960. 
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4. The Christian Churches 
At first, the Negro churches were inclined to ac-
cept the Black Muslims as another religious denomination. 
In at least one instance a Muslim minister is said to have 
belonged to a local Pastoris Alliance. The report is not 
incredible. The Muslim ministers tend to be young and person-
able. Their habits are exceptional, and not much attention 
is paid to the nature of a church in the average American 
community. The range of religious beliefs and affiliations 
among Negroes in the large cities tends to be quite wide, 
and in the pastors' organizations, the criterion of ac-
ceptability is often limited to the behavior and present-
ability of the minister. What a man preaches in his own 
church is not usually open to question, and few of his 
colleagues would concern themselves to find out. Hence, 
a ''Muslim minister" would be as acceptable as any other 
unless complaints were raised by someone who had reason 
to think him unacceptable. 
During the period of the movement's most rapid 
growth, (i.e., from 1955), Muslim ministers frequently 
addressed Christian congregations. Although such occur-
rences are considerably less frequent now, they are not 
altogether unusual. One interesting recent development, 
symptomatic of two differing levels of concern, is a 
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trend toward the exclusion of the Muslim minister from the 
lower-class pulpits which once welcomed him, and the in-
creasing invitations for him to address various church 
organizations (such as men's groups) in the upper-class 
churches who suddenly want to learn more about him. 
Prior to the summer of 1959, Christian churches 
rarely_ denied the Black Muslims the use of their churches 
for meetings and special services. The traditional spirit 
of helpfulness to congregations occasionally needing the 
use of meeting facilities was extended to the Muslims quite 
as readily as to any other religious group. Following the 
Muslim "discovery" by the national press, this practice 
was sharply curtailed, and it became increasingly difficult 
for the Muslims to obtain any accommodations in Christian 
churches in most cities. The following excerpt, taken from 
The Indianapolis Times, is a case in point: 
A rally by an extremist Negro cult was cancelled 
yesterday when a Methodist Church locked the group 
out of the church sanctuary. About 50 followers of 
Elijah Muhammad, self-styled •messenger of Allah" 
milled around outside the Gorham Methodist Church, 
11th and Missouri, after the church's board of trustees 
decided at the last minute to deny them use of the 
sanctuary. 
The meeting was switched to Greater Zion Baptist 
Church, 701 N. Tremont, but then was cancelled because 
of the large number of police and newspaper reporters 
present. • • • The Reverend G. N. Hardin, pastor of 
the Methodist Negro Church, [sic] said his group de-
cided to bar the cultists beciiiie "the Moslems are not 
Christian as we see it. We do not know that what is 
printed [about the Moslems} is true but it doesn't 
appear they are a Christian group." 1 
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The Muslims chide the Negro ministers for bowing 
to the white man in denying them their sanctuaries. The 
Negro Christians are reminded that even though they are 
Christians, they cannot worship in the white churches, yet 
they let the white Christians tell the Negro ministers who 
to have in their own churches! However, even when the 
Negro ministers permitted the Muslims the use of their 
sanctuaries, they came under a rather constant and embarrass-
ing criticism from their Islamic guests. The Herald-Dispatch 
reports a Muslim address in. a Christian church in Detroit 
as follows: 
Speaking for more than 2,000 Moslems and non-Moslems 
last Tuesday, Elijah Muhammad told his enthusiastic 
audience, ~I will gladly go to prison, sacrifice my 
very life itself, for the freedom and rights of the 
17,000,000 Negroes in America.'' 
The spacious King Solomon's Baptist Church, 
6124 14th Street, was packed to capacity with an 
overflow crowd of Negro Christians and Moslems, many 
of whom had taken off from their jobs to see and 
hear the noted spiritual leader .••• 
{Said Muhammad] ''Since the Negro church has failed 
to do that which we are doing, the Negro Church should 
be glad to join in and work with us.~ 
He called on the Negro pastors to accept Islam and 
unite with the Moslems. nLet us use the Moslem Crescent, 
1The Indianapolis Times, August 10, 1959. 
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which is the sign of LIFE • • • instead of the white 
man's cross, which is the sign of slavery, suffering 
and death. Tell the white man that since he has not 
given the Negro Christians justice in his Christian 
religion, you are now going back to the Islamic 
religion of your foreparents • • • a religion of 
TRUTH, in which we get freedom, justice and equality • 
• • • A religion that giyes us dignity, unity, and 
makes us FEARLESS •••• "1 
On another occasion in Los Angeles, three Negro 
ministers were described as having "hot-footed it out of 
a meeting" where Malcolm X blamed the Negro clergy for "the 
Negro's deplorable economic condition," and charged them 
with helping the white man to keep the Negro Christian in 
poverty: 
He said $90,000,000 is spent annually in Los Angeles 
in upkeep for Negro preachers and churches, while 
[onlyJ $60,000,000 is spent for houses and furniture 
combined. • • • Malcolm X then pleaded with the Negro 
preachers to return to their churches and put their 
members' money to work for the members .•• building 2 factories and supermarkets instead of [more] churches. 
On the whole, the Christian ministers have responded 
with restraint. They have typically deplored the racist 
extremism of the Muslims and their flagrant attacks on 
Christianity. Yet, because of widespread segregation in the 
Christian churches, and other obvious products of social 
bias, many Christian ministers feel vulnerable, and few have 
openly repudiated the Muslims. Reverend William M. James, 
1The Herald-Dispatch, June 5, 1958. 
2The New York Amsterdam News, April 26, 1958. 
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Minister of the Metropolitan Community Methodist Church 
in Harlem, illustrates the minister's predicament. He 
repudiated black racism as unjustifiable and unavalling, but 
pointed out that its existence is rooted in the persecution 
and the denial of common opportunities to American Negroes. 
"Social disease breeds diseased leadership," he averred, and 
urged those interested in eliminating Muslim-type movements 
to help the Negro break out of "ghetto encirclement. 111 The 
very grave problem the Negro minister must face is implicit 
in the following lines from a newspaper in Providence, 
Rhode Island: 
Thousands of Negroes are turning their backs on 
Christianity and embracing a highly nationalistic 
religion that takes Islam as a spiritual basis. These 
are Negroes who have abandoned all hope of achieving 
equality with white people in American life. They are 
being taught that Christianity is a white man's religion, 
rotten with hypocrisy, shamed by the part it has 
played in enslaving the Ne2ro and, currently keeping 
him a fifth class citizen.Z 
The Negro minister is placed in the unhappy position 
of having to explain the continued existence of racial 
segregation in the Christian Church, and the white Christian's 
apparent unconcern about his black brothers at most other 
levels of existence.· He cannot counter with charges against 
1The New York Times, January 25, 1960. 
2The Providence Bulletin, August 6, 1959. 
Islam, for the American Negro's problems are present to 
experience, too obvious to be projected against the rosy 
picture of a distant Islam. 
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Some churches have found themselves "picketed" in 
effect by pairs of quiet young Muslims who pass out liter-
ature near the churches on Sunday morning. Police in 
Springfield, Massachusetts patrolled the areas around 
three Negro churches after the pastors complained of the 
presence of the Muslims. 1 
The Muslims, too, have exhibited some ambivalence, 
or at least a willingness to work with Negroes who ~efuse 
to give up their faith. Hence, the Muslim leadership often 
denounces the value of Christianity and pleads for 
Christian cooperation without apparent concern for con-
sistency. Muhammad advises the Negro Christians: 
You don't need a man with only religion to teach you. 
Prayer and singing are not enough ••• Moses didn't 
teach prayer to the children of Israel until they 
were out of Egypt. Praying alone is not sufficient. 
You have to get to doing samething.2 
1Tbe churches involved were St. John's Congregational, 
Bethel AME and the Third Baptist Church. Police decided 
that there had been no breach of the peace and no arrests 
were made. The Springfield Daily News, February 2, 1959. 
1960. 
2The Los Angeles Herald-Dispatch, February 20, 
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And: 
Let us lay aside, for the moment, our differences of 
faith and remember that we are members of the same 
[Black) Nation regardless of religious beliefs. Let 
us think of our future as a people. We can no more 
depend on the future of the white race, for they have 
no fyture. The time is far spent, and their sun is 
set. 
But the Negro ministers remain the chief obstacles 
to the Muslim aims of converting the majority of Negro 
Christians to Islam. The Negro laity is urged to "pay no 
more attention to [these] black friends of the white 
Slavemasters [for] they have not been able to help you in 
all these years."2 
The ignorant, greedy Negro preachers • • • are the 
willing tools of the very ones who are responsible 
for our people's miserable plight •••• The white 
man has trained these~ignorant, greedy preachers to 
parrot his religious lies to us • • • a pacifying 
religion designed to brainwash us and keep us in 
"our place .•• 3 
Some Christians are receptive, for the Movement 
continues to grow. However, as yet there have been f~w 
wholesale defections to Islam. 
1The Pittsburgh Courier, March 3, 1958. 
2cbicago's American, February 23, 1960. 
3Tbe Pittsburgh Courier, April 8, 1958. 
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C. The Man on the Street 
In the crowded slums of the big cities, it is dif-
ficult to find anyone in the flats and tenements who has 
not heard of Muhammad and his Black Muslims. Even among 
those who have not joined the Movement, there is a strong 
admiration for the Muslim leadership, and often in openly 
expressed identification with "most of what they stand 
for." Mister Muhammad and Minister Malcolm are held to 
be "telling the truth if they get killed for it," while the 
other Negro leaders are said to "keep on messing around 
with The Man (i.e., the white man), when they know he ain't 
going to ever act right." In the pool halls, the barber 
shops, the taverns and cafes, and on the street corners, 
Muhammad is an inevitable topic of conversation, and more 
often than not, his defenders are in the majority. To 
many who have despaired of ever seeing American democracy 
become "colorblind," Muhammad represents the only avail-
able alternative. The emotions of the disprivileged lie 
close to the surface, and the Church, the institution that 
for so long was able effectively to sublimate the Negro's 
resentments, finds its task increasingly difficult. Even 
the store fronts have lost much of their attraction for 
the man whose frustrations are choking him. The Muslims 
are saying the words he wants to hear. The Muslims 
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symbolize action. 
The belief that the Muslims plan some kind of overt 
action against the Black Man's oppressors, or that they 
will fight if attacked by the white man, is very widely held, 
especially by the younger men of the stratum under discus-
sion. The response of a New York youth is typical, if some-
what picturesque: 
Man, I don't care what those [Muslim] cats say out loud, 
they've got some stuff for The Man. If he tries to 
crowd them like he's been used to doing the rest of us, 
they're going to lay it on htm. I grew up and went to 
school with some of the cats in that temple. I ran 
around with them. They've changed. They don't play no 
more. Those cats are for real, and you'd better believe 
it! 
Many Negroes have refused to align themselves with 
the Movement because they associate it with potential vio-
lence, or because "the government is after them." Some 
report that a visit to one of the temples has been followed 
by a visit from the FBI. For some others, the chance to 
belong to an organization which boldly attacks social and 
religious conventions is an irresistible challenge. This 
is particularly true of a class of young "rebels," who 
resent in general the contemporary emphasis on conformity, 
and who particularly resent conforming to a status which is 
interpreted as implying docility and the abject admission of 
inferiority. The handful of college youths who belong to the 
Movement are of this type, as are several thousand 
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ex-servicemen. But the masses have contributed others, too. 
The generation that followed Garvey is represented among 
the Muslims in substantial numbers, as are the Moorish 
Scientists. 
Not all of the sentiment favoring Muhammad is anti-
white in the sense that hatred of or retaliation against the 
white man is the primary concern of those favoring the Move-
ment. Strong group identification is, of course, always 
a factor present to those impressed by the Muslims, but 
this identification is often concerned with economics, race 
pride, and moral uplift. Such expressions as the following 
(though from representatives of the upper class) are not 
infrequent, and they have their corollaries among the 
more depressed elements in the slums and on the street · 
corners: 
One Chicago businessman said, "When Mr. Muhammad 
urges Negroes to build up solid economic holdings in 
the community, I agree with him 100 per cent. But I 
can't go along with some of his other ideas .•• 
A Philadelphia lawyer's comment was, ''He's merely 
trying to give the Negro the education and understand-
ing strictly from an economic point of view, that the 
Jew has been getting and using for centuries. It 
would be a tough job, but organizing the Negro's 
financial intelligence into one solid buying power 
would be a good thing. We don't stick together and 
pool our capital as other groups do." 
In Los Angeles, a real estate broker's comment was, 
•t don't know too much about the other things they 
want, but if they can get colored people to support 
colored business 100 per cent, I wouldn't be able to 
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count all the money I'd make selling houses." 
A Hartford, Conn., man said"· •• if they (the 
American Negroes) want better schools, good jobs and 
homes they should follow the leadership of Elijah 
Muhammad. We need to turn to Elijah Muhammad, for he 
is telling the Ne2ro to unite because unity is the key 
to their freedom.Ytl 
Some potential converts reject the Movement because 
of its spartan requirements. Women tend to object to the 
Muslim ban on cosmetics and other restrictions pertaining 
to dress. Strict sexual morality and the categorical pro-
hibition against alcohol and tobacco stops many young men 
for whom the religious and racial teachings of the sect are 
no apparent obstacle. On the whole, the man on the street 
is far less likely to reject the Movement because of its 
social and religious policies than because of its prohibi-
tions upon his personal behavior. This is an important 
factor in attempting to assess the appeal of the sect or to 
make predictions about its future. At present, the Black 
Muslims unquestionably enjoy an important body of favorable 
sentiment beyond their affiliated membership, but the range 
and depth of that sentiment will vary considerably. It is 
reasonable to assume, of course, that all who are not 
members have negative reservations in some degree. It is 
startling to find, however, that in at least some cases 
1sepia Magazine, November, 1959. 
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the reservations relate to the individual rather than to 
the organization. In conducting a series of street inter-
views in Chicago, for example, when the writer asked a 
young deliveryman if he were a Muslim, he replied, "No sir. 
But God knows I ought to be. I guess I just ain't got guts 
enough!" 
The sense of guilt at ~ belonging to the Movement 
displayed by the deliveryman, when contrasted with the 
categorical rejection of the Movement on the part of the 
insurance executive mentioned above, illustrates the 
widely disparate images the various elements of the Negro 
community have of the Muslims and their solution of America's 
racial problem. The man-in-the-office knows that Muhammad's 
solution is not viable. The man-an-the-street is not so 
certain. For him, it is often a question of "guts," his 
~ guts. He has already assumed the integrity of the 
Muslims to be superior to his own. Yet, this is not the 
whole story. Sometimes it is easier to blame some deficiency 
in the self than it is to admit a continuing hope and faith 
in some other entity. The man-an-the-street is loathe to 
give up his belief in the ultimate realization of the 
American Creed. In the face of new and increasing pressures 
that derive from continued disappointments on one hand, and 
ridicule and example on the other, the Negro (of whatever 
class) finds his faith sorely tested. But he has not ca-
pitulated. 
CHAPTER IX 
CONCLUSION 
The conclusions of this study are implicit in its 
final chapters and we need only order and re-state them 
here. We have not been able to answer all of the pertinent 
questions about the Black Muslim Movement, and certainly 
finaljudgment must await additional research. Nevertheless, 
an objective analysis of the data presented would seem to 
support the conclusions we shall offer below. 
A. The question of Religion 
The Black Muslims constitute a unique movement of 
social protest which moves upon a religious vehicle. The 
fact that the emphases of the organization are essentially 
"social" does not qualify its claim to be religious. 
History records abundant precedent among the great as well-
as the obscure religious movements the world has witnessed 
across the centuries. Indeed, the power of religion to 
effect social changes has often far exceeded the power of 
arms and money. At other times the most earnest spiritual 
endeavor has seemed little more than a voice crying in the 
wilderness. 
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The Black Muslims are probably a Moslem sect. 
There are few objective criteria available by means of 
which the claims of a group for association with a particu-
lar religious tradition may be established or disestablished. 
Ordinarily, the adoption of certain "essential" components 
of ritual and dogma, plus recognition by those who are 
themselves commonly recognized as orthodox is sufficient. 
A "sect" represents some degree of variance from pure 
dogma and perfect ritual. Characteristically a sect will 
be recognized by some of the orthodox as being essentially 
within the mainstream of the faith while being repudiated 
by others with equal claims to orthodoxy. In terms of the 
Troeltsch-Yinger church-sect typology, the postulation of 
the Black Muslims as a Moslem sect would seem to be valid. 
B. The Muslims as a "Hate Group" 
Every mass movement has a devil upon which to focus 
its hostilities and to which it can impute blame for its 
failures, the decline of its fortunes or the frustration 
of its aspirations. Whether or not the choice of a devil 
is consonant with reality is of little moment. It is only 
required that he be "visible" and "available." The Nazis 
chose the Jews as their devil; the post-Reconstruction 
South made a devil of the American Negro. The white man 
is the Muslim devil, and as such he is the symbol upon 
which the hostilities of the sect are focused. 
C. The Perceptual Image of the Negro Community 
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The Negro community as a whole is experiencing in-
creasing frustration and anxiety anent its socio-political 
image as perceived by the peoples of the world--especially 
the newly emergent states of Africa. American Negroes are 
apprehensive--and embarrassed that they may eventually 
become the only remaining symbols of racial subordination 
left in the civilized world. They in turn have an ambivalent 
perceptive image of the Black Muslims and their ideology. 
There is general agreement that the white man has yet to 
demonstrate a capacity for genuine brotherhood and equal 
justice for any who are not white, and that the white man 
will never of his own accord permit non-whites equality of 
status and opportunity in America or anywhere else. There 
is also general agreement with the Muslim contention that 
the white man has deliberately "written the Negro out of 
history"--refusing to recognize the Black Man's contribu-
tion to the great Afro-Asian civilizations and to the 
development of America. 
The Negro community is less willing to repudiate 
the Christian faith as is demanded by the Muslims. In 
short, there is a significant reservoir of sympathy for 
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some of the Muslim racial doctrines, but a marked declina-
tion to deny the relevance of the Christian religion. The 
strongest sympathies for the Muslim Movement are exhibited 
by Negroes in the lower economic-educational strata. Negro 
intellectuals are least sympathetic and generally dism,iss 
the movement as having no long range significance as a 
social force. 
D. Functions and Dysfunctions 
The Black Muslim Movement functions in the interests 
of its membership in providing actual and symbolic outlets 
for aggressive responses to racial prejudice and discrimina-
tion. The verbal attacks against the white man and his 
religion act to relieve the emotional tensions experienced 
as resentment and hatred. A latent function is probably 
also a reduction of displaced aggression commonly projected 
on to other Negroes. A strong sense of group identification 
is probably also functional insofar as group solidarity can 
be effective in favorably altering the perceptual image of 
a subordinated group held by the majority. The Movement is 
functional for its membership, the entire Negro community 
and for the general community in that it reduces adult and 
juvenile delinquency, encourages thrift, cleanliness and 
honesty and contributes to the sense of independence and 
self-respect among its members. It is specifically functional 
381 
for the general Negro community in that it represents a 
dramatic expression of dissatisfaction with the status quo 
in race relations, and it serves to reduce public pressure 
on such relatively conservative organizations as the NAACP 
for being "too pushy" and "too radical." Again, the Muslim 
emphasis upon Negro history and the contributions of 
Negroes to the world's great cultures, and to a developing 
America would appear to be functional for all groups. 
The Muslim distortion of history is as generally 
dysfunctional as that imputed to white historians. It is 
true that every religion has a subjective mythology which 
creates a special place for its adherents. Yet, at a time 
of unusual racial unrest, the flaunting of the Muslim 
perversion of history may well increase racial misunder-
standing and discord. Similarly, the Muslim attack upon 
Christianity creates hostilities and may well raise sus-
picions in the minds of Christians about orthodox Islam. 
The growing sensitivity of the Christian West to the 
increasing identification of the non-white masses of Afro-
Asia with Islam is already acute. If the Black Muslims are 
to eventually gain popular recognition as representatives 
of Islam, their attacks upon Christianity and its symbols 
will do nothing to contribute to religious tolerance and 
understanding. 
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The Muslim insistence upon separatism in a society 
that is struggling to integrate its social components is 
dysfunctional to the society in general and to the Negro 
community in particular. The Negro in this country has 
elected to be "American" rather than "Black," and his total 
energies have been directed toward this end. He does not 
want segregation or separation: he only wants to be an 
American citizen with the rights and privileges of any other 
citizen. The fact that Negroes have not received realistic 
encouragement in this goal from the institutions having the 
power to effect it has not vitiated the intent. By far the 
vast majority of Negro and white Americans consider the 
establisJ:unent of a "Black Nation" in America to be unrealistic 
and undesirable. The Muslim's categorical repudiation of 
the white man's moral conscience, and the insistence that 
Negroes move toward separating themselves out of the general 
community is divisive and dysfunctional for all concerned. 
The Black Muslims represent one attempt to solve a 
perplexing problem, which, until it is solved, threatens 
the peace and qualifies the happiness and prosperity of 
America. The Muslim attempt is, in most opinions, not the 
one best calculated to produce an effective solution. A 
minority supports a contrary view. Professor Gordon Allport 
sums up the problem with insight, and speaks its solution 
with wisdom: 
Minorities are damned if they seek assimilation, 
dammed if they dont. • . • What is needed is 
freedom for both assimilation and pluralism to oc-
cur according to the needs and desires of the 
minoriti group itself. Neither policy can be 
forced. 
In such a proposition, all fair-minded Americans find 
room for agreement. 
1The Nature of Prejudice, pp. 233-234. 
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Abstract 
The slow and painful progress of desegregation in 
America when seen in contrast with the dramatic successes 
the non-white peoples of Asia and Africa have experienced 
since World War II in their determination to be free of white 
supremacy, has markedly increased the frustrations and anx-
ieties of America's Negro minority. There is a developing 
apprehension that it may come to pass that the American 
Negro will be the only people in the world still demeaned by 
racial subordination. 
The Black Muslims represent one organized reaction 
to continuing patterns of discrimination in the United States 
and to the white man's tendency to deprecate all non-white 
races and cultures. They also represent an extreme protest 
against Christianity for its failure to treat black and white 
Christians with equanimity. 
The study is designed: (1) to survey some character-
istic defenses against the effects of race prejudice and 
1 
2 
discrimination in order to provide a perspective from which 
to evaluate the Muslim Movement; (2) to examine in detail 
the Black Muslims as a particular form of reaction to 
prejudice and discrimination in America; and (3) to assess 
the response-patterns of other Negro organizations and 
institutions towards the Muslim Movement and its modus 
vivendi. 
The data was collected over a span of four years by 
means of: (1) interviews with Muslim leaders and laymen, 
and with Negro leaders outside the Movement such as 
ministers, businessmen, politicians and educators; (2) par-
ticipant observation involving hundreds of hours at Muslim 
temples, homes, lectures, etc.; (3) reports from interested 
persons and institutions across the country; (4) newspaper 
and magazine articles by and about Muslims; (5) tape record-
ings of Muslim speeches and addresses; (6) Muslim pamphlets, 
booklets, brochures, etc.; (7) Muslim dramatic productions, 
pageants and phonograph records. 
There are probably 100,000 Black Muslims in the 
United States, and the Movement is growing. There is a 
good deal of sympathy in the general Negro community for 
the Muslims, but only a relatively small number of Negroes 
are willing to abandon Christianity to become Muslims. Non-
Muslims sympathetic to the Movement tend to concur in the 
belief that the white man is incapable of justice toward 
non-whites, and that he will never of his own accord live 
in a situation of equality with non-whites. Again, there 
is wide agreement that the white man has deliberately 
"written the Negro out of history"--refusing to recognize. 
his contributions to Afro-Asian civilization and to the 
development of America. 
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Negro intellectuals are least sympathetic to the 
Movement, and tend to discount it as a social force of any 
importance. Muslims are ambivalent toward the intellectu-
als, believing them to be most vulnerable to the white man's 
blandishments. 
The Movement is essentially an expression of the 
Negro lower class. A few college students are Muslims, and 
some Muslim ministers were formerly Christian pastors. 
Temples are located in the large industrial cities from 
Boston to San Diego and from San Francisco to Miami. Con-
verts come from a wide variety of religious backgrounds--
the Methodist, Catholic, Episcopal, Baptist and Congregational 
churches are all represented, as are various sects and cults. 
Many ex-Garveyites are Muslims. 
There is no apparent delinquency problem among 
Muslim children. The father is restored as head of the 
family. Notable success in rehabilitating ex-convicts, al-
coholics and narcotic addicts is reported. Parochial schools 
are maintained by some temples. 
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The Muslims anticipate the event~al destruction of 
the white man, and the re-establishment of the Black Man's 
Civilization. They advocate non-violence except in self-
defense, when the lex talionis is held to apply. Complete 
separation of the races--and a "United Front of Black Men" 
are fundamental precepts. 
The Black Muslims probably constitute a Moslem 
sect in spite of their doctrinal deviations. Some Muslim 
leaders have made the traditional pilgrimage to Mecca. 
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